nmmsmm 

EXPOSITION  OF 
THE  SUTRA  OF 
BRAHMA'S  NET 


Jogye  Order  of  Korean  Buddhism 


COLLECTED  WORKS  OF  KOREAN  BUDDHISM 


VOLUME  1 1 


EXPOSITION  OF 
THE  SUTRA  OF 
BRAHMA'S  NET 


Collected  Works  of  Korean  Buddhism,  Vol.  1 1 

Exposition  of  the  Sutra  of  Brahma's  Net 


Edited  and  Translated  by  A.  Charles  Muller 

Published  by  the  Jogye  Order  of  Korean  Buddhism 

Distributed  by  the  Compilation  Committee  of  Korean  Buddhist  Thought 

45  Gyeonji-dong,  Jongno-gu,  Seoul,  110-1 70,  Korea  /T.  82-2-725-0364  /  F.  82-2-725-0365 

First  printed  on  June  25, 201 2 
Designed  by  ahn  graphics  ltd. 

Printed  by  Chun-il  Munhwasa,  Paju,  Korea 

©  2012  by  the  Compilation  Committee  of  Korean  Buddhist  Thought,  Jogye  Order  of  Korean 
Buddhism 

This  project  has  been  supported  by  the  Ministry  of  Culture,  Sports  and  Tourism,  Republic  of  Korea. 


ISBN:  978-89-941 17-14-0 
ISBN:  978-89-941 17-1 7-1  (Set) 


Printed  in  Korea 


COLLECTED  WORKS  OF  KOREAN  BUDDHISM 


VOLUME  1 1 


EXPOSITION  OF 
THE  SUTRA  OF 
BRAHMA'S  NET 


TRANSLATED  BY 

A.  CHARLES  MULLER 


Preface  to 

The  Collected  Works  of  Korean  Buddhism 


At  the  start  of  the  twenty-first  century,  humanity  looked  with  hope  on  the 
dawning  of  a  new  millennium.  A  decade  later,  however,  the  global  village 
still  faces  the  continued  reality  of  suffering,  whether  it  is  the  slaughter  of 
innocents  in  politically  volatile  regions,  the  ongoing  economic  crisis  that 
currently  roils  the  world  financial  system,  or  repeated  natural  disasters. 
Buddhism  has  always  taught  that  the  world  is  inherently  unstable  and 
its  teachings  are  rooted  in  the  perception  of  the  three  marks  that  govern 
all  conditioned  existence:  impermanence,  suffering,  and  non-self.  Indeed, 
the  veracity  of  the  Buddhist  worldview  continues  to  be  borne  out  by  our 
collective  experience  today. 

The  suffering  inherent  in  our  infinitely  interconnected  world  is  only 
intensified  by  the  unwholesome  mental  factors  of  greed,  anger,  and 
ignorance,  which  poison  the  minds  of  all  sentient  beings.  As  an  antidote  to 
these  three  poisons,  Buddhism  fortunately  also  teaches  the  practice  of  the 
three  trainings:  st/a,  or  moral  discipline,  the  endurance  and  self-restraint  that 
controls  greed;  samadhi,  the  discipline  of  meditation,  which  pacifies  anger; 
and  prajna,  the  discipline  of  wisdom,  which  conquers  ignorance.  As  human 
beings  improve  in  their  practice  of  these  three  trainings,  they  will  be  better 
able  to  work  compassionately  for  the  welfare  and  weal  of  all  sentient  beings. 

Korea  has  a  long  history  of  striving  to  establish  a  way  of  life  governed 
by  discipline,  compassion,  and  understanding.  From  the  fifth  century  C.E. 
onward,  the  Korean  sarigha  indigenized  both  the  traditional  monastic 
community  and  the  broader  Mahayana  school  of  Buddhism.  Later,  the 
insights  and  meditative  practices  of  the  Seon  tradition  were  introduced  to 
the  peninsula  and  this  practice  lineage  lives  on  today  in  meditation  halls 
throughout  the  country.  Korea,  as  a  land  that  has  deep  affinities  with  the 
Buddhist  tradition,  has  thus  seamlessly  transmitted  down  to  the  present  the 
living  heritage  of  the  Buddha’s  teachings. 

These  teachings  begin  with  Great  Master  Wonhyo,  who  made  the  vast 
and  profound  teachings  of  the  Buddhadharma  accessible  to  all  through  his 


various  “doctrinal  essentials”  texts.  Venerable  Woncheuk  and  State  Preceptor 
Daegak  Uicheon,  two  minds  that  shined  brightly  throughout  East  Asia, 
left  us  the  cherished  legacy  of  their  annotated  commentaries  to  important 
scriptures,  which  helped  to  disseminate  the  broad  and  profound  views  of  the 
Mahayana,  and  offered  a  means  of  implementing  those  views  in  practice.  The 
collected  writings  of  Seon  masters  like  Jinul  and  Hyujeong  revealed  the  Seon 
path  of  meditation  and  illuminated  the  pure  land  that  is  inherent  in  the 
minds  of  all  sentient  beings.  All  these  works  comprise  part  of  the  precious 
cultural  assets  of  our  Korean  Buddhist  tradition.  The  bounty  of  this  heritage 
extends  far  beyond  the  people  of  Korea  to  benefit  humanity  as  a  whole. 

In  order  to  make  Korea’s  Buddhist  teachings  more  readily  accessible, 
Dongguk  University  had  previously  published  a  fourteen-volume  compilation 
of  Korean  Buddhist  works  written  in  literary  Chinese,  the  traditional  lingua 
franca  of  East  Asia,  comprising  over  320  different  works  by  some  150 
eminent  monks.  That  compilation  effort  constituted  a  great  act  of  Buddhist 
service.  From  that  anthology,  ninety  representative  texts  were  then  selected 
and  translated  first  into  modern  vernacular  Korean  and  now  into  English. 
These  Korean  and  English  translations  are  each  being  published  in  separate 
thirteen-volume  collections  and  will  be  widely  distributed  around  the  world. 

At  the  onset  of  the  modern  age,  Korea  was  subjected  to  imperialist 
pressures  coming  from  both  Japan  and  the  West.  These  pressures  threatened 
the  continuation  of  our  indigenous  cultural  and  religious  traditions  and  also 
led  to  our  greatest  cultural  assets  being  shuttered  away  in  cultural  warehouses 
that  neither  the  general  public  nor  foreign-educated  intellectuals  had  any 
interest  in  opening.  For  any  people,  such  estrangement  from  their  heritage 
would  be  most  discomforting,  since  the  present  only  has  meaning  if  it  is 
grounded  in  the  memories  of  the  past.  Indeed,  it  is  only  through  the  self¬ 
reflection  and  wisdom  accumulated  over  centuries  that  we  can  define  our 
own  identity  in  the  present  and  ensure  our  continuity  into  the  future.  For 
this  reason,  it  is  all  the  more  crucial  that  we  bring  to  the  attention  of  a  wider 
public  the  treasured  dharma  legacy  of  Korean  Buddhism,  which  is  currently 
embedded  in  texts  composed  in  often  impenetrable  literary  Chinese. 

Our  efforts  to  disseminate  this  hidden  gem  that  is  Korean  Buddhism 


reminds  me  of  the  simile  in  the  Lotus  Sutra  of  the  poor  man  who  does  not 
know  he  has  a  jewel  sewn  into  his  shirt:  this  indigent  toils  throughout  his 
life,  unaware  of  the  precious  gem  he  is  carrying,  until  he  finally  discovers  he 
has  had  it  with  him  all  along.  This  project  to  translate  and  publish  modern 
vernacular  renderings  of  these  literary  Chinese  texts  is  no  different  from 
the  process  of  mining,  grinding,  and  polishing  a  rare  gem  to  restore  its 
innate  brilliance.  Only  then  will  the  true  beauty  of  the  gem  that  is  Korean 
Buddhism  be  revealed  for  all  to  see.  A  magnificent  inheritance  can  achieve 
flawless  transmission  only  when  the  means  justify  the  ends,  not  the  other 
way  around.  Similarly,  only  when  form  and  function  correspond  completely 
and  nature  and  appearance  achieve  perfect  harmony  can  a  being  be  true  to  its 
name.  This  is  because  the  outer  shape  shines  only  as  a  consequence  of  its  use, 
and  use  is  realized  only  by  borrowing  shape. 

As  Buddhism  was  transmitted  to  new  regions  of  the  world,  it  was  crucial 
that  the  teachings  preserved  in  the  Buddhist  canon,  this  jewel  of  the  Dharma, 
be  accurately  translated  and  handed  down  to  posterity.  From  the  inception 
of  the  Buddhist  tradition,  the  Buddhist  canon  or  “Three  Baskets”  ( Tripitaka ), 
was  compiled  in  a  group  recitation  where  the  oral  rehearsal  of  the  scriptures 
was  corrected  and  confirmed  by  the  collective  wisdom  of  all  the  senior 
monks  in  attendance.  In  East  Asia,  the  work  of  translating  Indian  Buddhist 
materials  into  literary  Chinese  -the  lingua  franca  for  the  Buddhist  traditions 
of  China,  Korea,  Japan,  and  Vietnam-  was  carried  out  in  translation  bureaus 
as  a  collective,  collaborative  affair. 

Referred  to  as  the  “tradition  of  multi-party  translation,”  this  system  of 
collaboration  for  translating  the  Indian  Sanskrit  Buddhist  canon  into  Chinese 
typically  involved  a  nine-person  translation  team.  The  team  included  a  head 
translator,  who  sat  in  the  center,  reading  or  reciting  the  Sanskrit  scripture 
and  explaining  it  as  best  he  could  with  often  limited  Chinese;  a  philological 
advisor,  or  “certifier  of  the  meaning,”  who  sat  to  the  left  of  the  head  translator 
and  worked  in  tandem  with  him  to  verify  meticulously  the  meaning  of  the 
Sanskrit  text;  a  textual  appraiser,  or  “certifier  of  the  text,”  who  sat  at  the  chief’s 
right  and  confirmed  the  accuracy  of  the  preliminary  Chinese  rendering;  a 
Sanskrit  specialist,  who  carefully  confirmed  the  accuracy  of  the  language 


of  the  source  text;  a  scribe,  who  transcribed  into  written  Chinese  what  was 
often  initially  an  oral  Chinese  rendering;  a  composer  of  the  text,  who  crafted 
the  initial  rendering  into  grammatical  prose;  the  proofreader,  who  compared 
the  Chinese  with  the  original  Sanskrit  text;  the  editor,  who  tightened  up  and 
clarified  any  sentences  that  were  vague  in  the  Chinese;  and  finally  the  stylist, 
who  sat  facing  the  head  translator,  who  had  responsibility  for  refining  the 
final  rendering  into  elegant  literary  Chinese.  In  preparing  these  vernacular 
Korean  and  English  renderings  of  Korean  Buddhist  works,  we  have  thought 
it  important  to  follow,  as  much  as  possible,  this  traditional  style  of  Buddhist 
literary  translation  that  had  been  discontinued. 

This  translation  project,  like  all  those  that  have  come  before  it,  had 
its  own  difficulties  to  overcome.  We  were  forced  to  contend  with  nearly- 
impossible  deadlines  imposed  by  government  funding  agencies.  We  strained 
to  hold  together  a  meager  infrastructure.  It  was  especially  difficult  to  recruit 
competent  scholars  who  were  fluent  in  literary  Chinese  and  vernacular 
Korean  and  English,  but  who  had  with  the  background  in  Buddhist  thought 
necessary  to  translate  the  whole  panoply  of  specialized  religious  vocabulary. 
Despite  these  obstacles,  we  have  prevailed.  This  success  is  due  to  the 
compilation  committee  which,  with  sincere  devotion,  overcame  the  myriad 
obstacles  that  inevitably  arose  in  a  project  of  this  magnitude;  the  translators 
both  in  Korea  and  abroad;  the  dedicated  employees  at  our  committee  offices; 
and  all  our  other  participants,  who  together  aimed  to  meet  the  lofty  standard 
of  the  cooperative  translation  tradition  that  is  a  part  of  our  Buddhist 
heritage.  To  all  these  people,  I  would  like  to  express  my  profound  gratitude. 

Now  that  this  momentous  project  is  completed,  I  offer  a  sincere  wish  on 
behalf  of  all  the  collaborators  that  this  translation,  in  coming  to  fruition  and 
gaining  public  circulation,  will  help  illuminate  the  path  to  enlightenment  for 
all  to  see. 

Kasanjikwan  (ffoi b 

32nd  President  of  the  Jogye  Order  of  Korean  Buddhism 
President,  Compilation  Committee  of  Korean  Buddhist  Thought 
October  10, 2009  (2553rd  year  of  the  Buddhist  Era) 


On  the  Occasion  of  Publishing 
The  Collected  Works  of  Korean  Buddhism 


The  Jogye  Order  of  Korean  Buddhism,  together  with  Buddhists  everywhere, 
is  pleased  to  dedicate  to  the  Three  Jewels  -the  Buddha,  Dharma,  and  Sarigha- 
the  completed  compilation  of  the  Korean  and  English  translations  of  The 
Collected  Works  of  Korean  Buddhism.  The  success  of  this  translation  project  was 
made  possible  through  the  dedication  of  Venerable  Kasan  Jikwan,  former 
president  of  the  Jogye  Order  and  president  of  the  Compilation  Committee 
of  Korean  Buddhist  Thought.  Both  the  Korean  and  English  translations 
are  being  published  through  the  labors  of  the  members  of  the  Compilation 
Committee  and  the  many  collaborators  charged  with  the  tasks  of  translation, 
editing,  and  proofreading  the  compilation. 

The  thirteen  volumes  of  The  Collected  Works  of  Korean  Buddhism  are  the 
products  of  nearly  1,700  years  of  Buddhist  history  in  Korea.  These  Buddhist 
works  are  the  foundation  and  pillar  of  Korean  thought  more  broadly. 
This  compilation  focuses  on  four  towering  figures  in  Korean  Buddhism: 
Venerable  Wonhyo,  posthumously  named  State  Preceptor  Hwajaeng,  who 
was  renowned  for  his  doctrinal  thought;  Venerable  Uisang,  great  master  of 
the  Avatamsaka  Sutra  and  pedagogical  role  model  who  was  respected  for  his 
training  of  disciples;  Venerable  Jinul,  also  known  as  State  Preceptor  Bojo,  who 
revitalized  Seon  Buddhism  through  the  Retreat  Society  movement  of  the 
mid-Goryeo  dynasty;  and  Venerable  Hyujeong,  also  known  as  State  Preceptor 
Seosan,  who  helped  to  overcome  national  calamities  while  simultaneously 
regularizing  Korean  Buddhist  practice  and  education. 

Through  this  compilation,  it  is  possible  to  understand  the  core  thought  of 
Korean  Buddhism,  which  continued  unbroken  through  the  Three  Kingdoms, 
Goryeo,  and  Joseon  periods.  Included  are  annotated  translations  of  carefully 
selected  works  introducing  the  Hwaeom,  Consciousness-Only,  and  Pure 
Land  schools,  the  Mahayana  precepts,  Seon  Buddhism,  the  travel  journals 
of  Buddhist  pilgrims,  Buddhist  cultural  and  historical  writings,  and  the 
epitaphs  of  great  monks. 

This  work  is  especially  significant  as  the  fruition  of  our  critical  efforts 


to  transform  the  1,700  years  of  Korean  Buddhist  thought  and  practice  into 
a  beacon  of  wisdom  that  will  illuminate  possible  solutions  to  the  many 
problems  facing  the  world  today.  Sakyamuni  Buddha’s  teachings  from  2,600 
years  ago  were  transmitted  centuries  ago  to  the  Korean  peninsula,  where 
they  have  continuously  guided  countless  sentient  beings  towards  truth.  The 
Collected  Works  of  Korean  Buddhism  contains  a  portion  of  the  fruits  realized 
through  Koreans’  practice  of  the  Buddha’s  wisdom  and  compassion. 

With  the  successful  completion  of  this  compilation,  we  confirm  the  power 
of  the  Jogye  Order  executives’  devotion  and  dedication  and  benefit  from  their 
collective  wisdom  and  power.  So  too  can  we  confirm  through  the  thought 
of  such  great  masters  as  Wonhyo,  Uisang,  Jinul,  Hyujeong  and  others  a  key 
feature  of  Buddhism:  its  power  to  encourage  people  to  live  harmoniously 
with  each  other  through  mutual  understanding  and  respect. 

The  current  strengthening  of  the  traditions  of  Buddhist  meditation  practice 
and  the  revitalization  of  the  wider  Korean  Buddhist  community  through 
education  and  propagation  derive  in  large  measure  from  the  availability  of 
accurate,  vernacular  translations  of  the  classics  of  the  sages  of  old,  so  that  we 
too  may  be  imbued  with  the  wisdom  and  compassion  found  in  their  writings. 
When  the  lessons  of  these  classics  are  made  available  to  a  contemporary 
audience,  they  can  serve  as  a  compass  to  guide  us  toward  mutual  understanding 
so  that  we  may  realize  the  common  good  that  unifies  us  all. 

Compilation  of  this  thirteen-volume  English-language  edition  of  The 
Collected  Works  of  Korean  Buddhism  is  an  especially  monumental  achievement. 
To  take  on  the  task  of  translating  these  classics  into  English,  global  experts 
on  Korean  Buddhism  were  recruited  according  to  their  areas  of  expertise 
and  were  asked  to  consult  with  the  scholars  preparing  the  new  Korean 
translations  of  these  texts  when  preparing  their  own  renderings.  Though  some 
English  translations  of  Korean  Buddhist  texts  have  been  made  previously, 
this  is  the  first  systematic  attempt  to  introduce  to  a  Western  audience  the 
full  range  of  Korean  Buddhist  writing.  The  compilation  committee  also 
sought  to  implement  strict  quality  control  over  the  translations  by  employing 
a  traditional  multiparty  verification  system,  which  encouraged  a  sustained 
collaboration  between  the  Korean  and  English  teams  of  translators. 


This  English  translation  of  the  Collected  Works  will  serve  as  the  cornerstone 
for  the  world-wide  dissemination  of  knowledge  about  the  Korean  Buddhist 
tradition,  which  has  heretofore  not  garnered  the  recognition  it  deserves. 
Together  with  international  propagation  efforts,  Korean  traditional  temple 
experiences,  and  the  temple-stay  program,  the  English  translation  of  the 
Collected  Works  will  make  an  important  contribution  to  our  ongoing  efforts  to 
globalize  Korean  Buddhism.  To  facilitate  the  widest  possible  dissemination 
of  both  the  Korean  and  English  versions  of  this  compilation,  digital  editions 
will  eventually  be  made  available  online,  so  that  anyone  who  has  access  to  the 
Internet  will  be  able  to  consult  these  texts. 

Among  all  types  of  giving,  the  most  precious  of  all  is  the  gift  of  Dharma, 
and  it  is  through  sharing  these  teachings  that  we  seek  to  spread  the  wisdom 
and  compassion  of  Korean  Buddhism,  as  well  as  the  spirit  of  mutual 
understanding  and  unity,  to  people  throughout  the  world.  Our  efforts  to 
date  have  been  to  secure  the  foundation  for  the  revitalization  of  Korean 
Buddhism;  now  is  the  time  for  our  tradition  to  take  flight.  The  Collected  Works 
of  Korean  Buddhism  appears  at  an  opportune  moment,  when  it  will  be  able 
to  serve  as  a  guiding  light,  illuminating  the  way  ahead  for  Korean  Buddhism 
and  its  emerging  contemporary  identity. 

To  all  those  who  worked  indefatigably  to  translate,  edit,  and  publish 
this  collection;  to  the  compilation  committee,  the  researchers,  translators, 
proofreaders,  editors,  and  printers;  and  to  all  the  administrative  assistants 
associated  with  the  project,  I  extend  my  deepest  appreciation  and  thanks. 
Finally,  I  rejoice  in  and  praise  the  indomitable  power  of  Venerable  Jikwan’s 
vow  to  complete  this  massive  compilation  project. 

With  full  sincerity,  I  offer  this  heartfelt  wish:  may  all  the  merit  deriving 
from  this  monumental  work  be  transferred  to  the  Buddhas,  the  bodhisattvas, 
and  all  sentient  beings. 

Haebong Jaseung  ,€-#-) 

33rd  President  of  the  Jogye  Order  of  Korean  Buddhism 
President,  Compilation  Committee  of  Korean  Buddhist  Thought 
January  20, 2010  (2554th  year  of  the  Buddhist  Era) 


Preface  to  the  English  Edition  of 
The  Collected  Works  of  Korean  Buddhism 


Buddhism  has  nearly  a  1,700-year  history  in  Korea  and  the  tradition  continues 
to  thrive  still  today  on  the  peninsula.  Buddhism  arrived  in  Korea  from  India 
and  China  by  at  least  the  fourth  century  C.E.  and  the  religion  served  as  the 
major  conduit  for  the  transmission  of  Sinitic  and  Serindian  culture  as  a  whole 
to  Korea.  But  Korean  Buddhism  is  no  mere  derivative  of  those  antecedent 
traditions.  Buddhists  on  the  Korean  peninsula  had  access  to  the  breadth  and 
depth  of  the  Buddhist  tradition  as  it  was  being  disseminated  across  Asia 
and  they  made  seminal  contributions  themselves  to  Buddhist  thought  and 
meditative  and  ritual  techniques.  Indeed,  because  Korea,  like  the  rest  of  East 
Asia,  used  literary  Chinese  as  the  lingua  franca  of  learned  communication 
(much  as  Latin  was  used  in  medieval  Europe),  Korean  Buddhist  writings 
were  disseminated  throughout  the  entire  region  with  relative  dispatch  and 
served  to  influence  the  development  of  the  neighboring  Buddhist  traditions 
of  China  and  Japan.  In  fact,  simultaneous  with  implanting  Buddhism  on  the 
peninsula,  Korean  monks  and  exegetes  were  also  joint  collaborators  in  the 
creation  and  development  of  the  indigenous  Chinese  and  Japanese  Buddhist 
traditions.  The  Collected  Works  of  Korean  Buddhism  seeks  to  make  available 
in  accurate,  idiomatic  English  translations  the  greatest  works  of  the  Korean 
Buddhist  tradition,  many  of  which  are  being  rendered  for  the  first  time  into 
any  Western  language. 

The  thirteen  volumes  of  this  anthology  collect  the  whole  panoply 
of  Korean  Buddhist  writing  from  the  Three  Kingdoms  period  (ca.  57 
C.E. -668)  through  the  Joseon  dynasty  (1392-1910).  These  writings  include 
commentaries  on  scriptures  as  well  as  philosophical  and  disciplinary 
texts  by  the  most  influential  scholiasts  of  the  tradition;  the  writings  of  its 
most  esteemed  Seon  adepts;  indigenous  collections  of  Seon  gongan  cases, 
discourses,  and  verse;  travelogues  and  historical  materials;  and  important 
epigraphical  compositions.  Where  titles  were  of  manageable  length,  we 
have  sought  to  provide  the  complete  text  of  those  works.  Where  size  was 
prohibitive,  we  have  instead  offered  representative  selections  from  a  range 


of  material,  in  order  to  provide  as  comprehensive  a  set  of  sources  as  possible 
for  the  study  of  Korean  Buddhism.  The  translators  and  editors  also  include 
extensive  annotation  to  each  translation  and  substantial  introductions  that 
seek  to  contextualize  for  an  English-speaking  audience  the  insights  and 
contributions  of  these  works. 

Many  of  the  scholars  of  Korean  Buddhism  active  in  Western  academe 
were  recruited  to  participate  in  the  translation  project.  Since  the  number  of 
scholars  working  in  Korean  Buddhism  is  still  quite  limited,  we  also  recruited 
as  collaborators  Western  specialists  in  literary  Chinese  who  had  extensive 
experience  in  English  translation. 

We  obviously  benefitted  enormously  from  the  work  of  our  Korean 
colleagues  who  toiled  so  assiduously  to  prepare  the  earlier  Korean  edition 
of  these  Collected  Works.  We  regularly  consulted  their  vernacular  Korean 
renderings  in  preparing  the  English  translations.  At  the  same  time, 
virtually  all  the  Western  scholars  involved  in  the  project  are  themselves 
specialists  in  the  Buddhist  argot  of  literary  Chinese  and  most  already  had 
extensive  experience  in  translating  Korean  and  Chinese  Buddhist  texts  into 
English.  For  this  reason,  the  English  translations  are,  in  the  majority  of 
cases,  made  directly  from  the  source  texts  in  literary  Chinese,  not  from  the 
modern  Korean  renderings.  Since  translation  always  involves  some  level 
of  interpretation,  there  are  occasional  differences  in  the  understanding  of 
a  passage  between  the  English  and  Korean  translators,  but  each  translator 
retained  final  authority  to  decide  on  the  preferred  rendering  of  his  or  her 
text.  For  most  of  the  English  volumes,  we  also  followed  the  collaborative 
approach  that  was  so  crucial  in  preparing  the  Korean  translations  of  these 
Collected  Works  and  held  series  of  meetings  where  the  English  translators 
would  sit  together  with  our  Korean  counterparts  and  talk  through  issues 
of  terminology,  interpretation,  and  style.  Our  Korean  collaborators  offered 
valuable  comments  and  suggestions  on  our  initial  drafts  and  certainly  saved 
us  from  many  egregious  errors.  Any  errors  of  fact  or  interpretation  that  may 
remain  are  of  course  our  responsibility. 

On  behalf  of  the  entire  English  translation  team,  I  would  like  to  express 
our  thanks  to  all  our  collaborators,  including  our  translators  Juhn  Young 


Ahn,  Robert  Buswell,  Michael  Finch,  Jung-geun  Kim,  Charles  Muller,  John 
Jorgensen,  Richard  McBride,  Jin  Y.  Park,  Young-eui  Park,  Patrick  Uhlmann, 
Sem  Vermeersch,  Matthew  Wegehaupt,  and  Roderick  Whitfield;  as  well  as 
our  philological  consultants  Chongdok  Sunim,  Go-ok  Sunim,  Haeju  Sunim, 
Misan  Sunim,  Woncheol  Sunim,  Byung-sam  Jung,  and  Young-wook  Kim. 
We  are  also  appreciative  to  Ven.  Jaseung  Sunim,  the  current  president  of  the 
Jogye  Order  of  Korean  Buddhism,  for  his  continued  support  of  this  project. 
Our  deepest  gratitude  goes  to  Ven.  Jikwan  Sunim  (May  11,  1932-January 
2,  2012),  one  of  the  most  eminent  monks  and  prominent  scholars  of  his 
generation,  who  first  conceived  of  this  project  and  spearheaded  it  during  his 
term  as  president  of  the  Jogye  Order  of  Korean  Buddhism.  Jikwan  Sunim’s 
entire  career  was  dedicated  to  making  the  works  of  Korean  Buddhism  more 
accessible  to  his  compatriots  and  better  known  within  the  wider  scholarly 
community.  It  is  a  matter  of  deep  regret  that  he  did  not  live  to  see  the 
compilation  of  this  English  version  of  the  Collected  Works. 

Finally,  it  is  our  hope  that  The  Collected  Works  of  Korean  Buddhism  will  ensure 
that  the  writings  of  Korean  Buddhist  masters  will  assume  their  rightful 
place  in  the  developing  English  canon  of  Buddhist  materials  and  will  enter 
the  mainstream  of  academic  discourse  in  Buddhist  Studies  in  the  West. 
Korea’s  Buddhist  authors  are  as  deserving  of  careful  attention  and  study  as 
their  counterparts  in  Indian,  Tibetan,  Chinese,  and  Japanese  Buddhism.  This 
first  comprehensive  collection  of  Korean  Buddhist  writings  should  bring 
these  authors  the  attention  and  sustained  engagement  they  deserve  among 
Western  scholars,  students,  and  practitioners  of  Buddhism. 

Robert  E.  Buswell,  Jr. 

Distinguished  Professor  of  Buddhist  Studies,  University  of  California, 

Los  Angeles  (UCLA) 

Chair,  English  Translation  Editorial  Board,  The  Collected  Works  of 
Korean  Buddhism 

May  20, 2012  (2556th  year  of  the  Buddhist  Era) 
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Preface 


This  volume  has  much  to  offer  to  students  and  practitioners  of  Buddhism 
in  the  English-speaking  world.  First  and  foremost,  it  contains  the  first 
scholarly  translation  of  the  full  Mahayana  Sutra  of  Brahma’s  Net  into 
English  Of  greatest  interest  to  most,  of  course,  will  be  the  “Mahayana 
Pratimoksa”  (“Precepts  Manual”)  that  comprises  the  second  half  of  the 
sutra;  but  the  sutra  as  a  whole  represents  the  documentation  of  a  vitally 
important  stage  in  the  development  of  Mahayana  thought.  At  the  same 
time,  the  reader  will  have  access  to  the  magisterial  commentary  on  this 
sutra  by  Taehyeon.  Taehyeon’s  was  the  only  major  commentary  to  treat 
the  entire  sutra,  and  was  regarded  by  a  large  swath  of  East  Asian  Vinaya 
experts  as  being  the  most  thorough  and  balanced  exegesis  ever  written 
on  the  text.  The  Beommanggyeong  gojeokgi  was  taken  as  the  definitive 
work  on  the  sutra  in  the  Japanese  Ritsu  school,  where  it  was  the  subject 
of  more  than  sixty  subcommentaries.  At  the  same  time,  readers  will  be 
presented  with  the  largest  single  work  to  be  rendered  in  English  to  date 
by  the  eminent  Silla  exegete  Taehyeon,  a  scholar  who  went  far  beyond  his 
primary  field  of  Yogacara  to  write  on  virtually  every  facet  of  the  Mahayana 
Buddhist  system. 

I  would  like  to  express  my  sincere  thanks  to  all  those  whose  efforts 
contributed  to  the  publication  of  this  volume.  Most  important  is  Ven. 
Jigwan,  the  former  and  late  president  of  the  Jogye  Jong,  whose  foresight 
in  putting  the  energies  of  the  main  school  of  Korean  Buddhism  behind 
this  project  was  the  basic  condition  for  its  initiation.  As  with  the  other 
volumes,  the  Korean  editorial  and  planning  team  provided  immense  help. 
First,  in  approaching  the  translation,  I  was  able  to  start  with  one  leg  up  as 
it  were,  having  at  hand  the  finished  translation  from  the  Korean  team,  as 
well  as  their  edited  version  of  the  Sino-Korean  source  text.  Also,  as  with 
the  other  volumes  in  this  series,  my  translation  was  proofread  by  expert 
scholars  from  the  Korean  team,  who  as  usual,  located  many  errors  and 
shortcomings  that  I  was  able  to  correct  before  submitting  the  manuscript 


for  publication. 

Unfortunately,  with  this  volume  being  one  of  the  last  finished  (and  my 
third  in  this  series)  within  a  very  tight  time  frame,  a  few  shortcomings 
remain,  which  I  hope  can  be  corrected  in  a  possible  future  revised  edition 
of  the  work.  First,  the  text  did  not  go  through  the  stage  of  being  treated 
by  a  professional  copy  editor,  as  did  most  of  the  rest  of  the  volumes  in 
the  work.  Therefore,  it  is  inevitable  that  numerous  typos  and  various 
kinds  of  inconsistencies  will  be  noticed  by  careful  readers.  Second,  due 
to  the  rush  to  get  the  volume  finished,  I  was  unable  to  include  any 
discussion  of  my  own  research  on  the  sutra,  and  thus  simply  translated 
the  ample  and  valuable  introduction  by  Ven.  Woncheol.  In  reading  this 
introduction,  I  believe  readers  will  get  a  sense  of  Ven.  Woncheol’s  deep 
mastery  of  the  Beommanggyeong  gojeokgi ,  and  be  able  to  well  grasp  the 
seminal  importance  of  the  commentary  in  East  Asian  Buddhism.  What 
is  not  included  here,  however,  is  a  thorough  discussion  of  theories  of 
the  composition  of  the  sutra  itself  (considered  by  most  scholars  to  be 
apocryphal),  and  where  exactly  the  sutra  fits  in  within  the  development 
of  the  system  of  the  Mahayana  precepts  as  a  whole.  This  is  an  area  that 
has  been  dealt  with  in  considerable  depth  in  Japanese  scholarship,  most 
recently  by  Prof.  Funayama  Toru  of  the  University  of  Kyoto,  who  has, 
for  example,  positively  evaluated  the  argument  that  the  first  and  second 
fascicles  are  originally  two  separate  texts  composed  by  different  authors. 
Based  on  my  own  work  with  this  text,  I  readily  support  his  hypothesis. 
This  and  other  related  issues  remain  to  be  properly  discussed. 

All  this  being  said,  I  did  have  an  opportunity  to  go  through  my 
own  translation  a  number  of  times,  and  was  able  to  benefit  from  the 
expert  eyes  of  the  Korean  team.  I  also  had  a  fairly  complete  draft  of  a 
translation  of  the  second  fascicle  of  the  sutra  by  Ken  Tanaka  at  hand, 
which  was  extremely  helpful  in  the  effort  of  coming  up  with  the  proper 
phrasing  of  certain  passages,  especially  given  the  somewhat  odd  structure 
of  the  precept  passages.  In  terms  of  the  commentary,  I  also  feel  that  my 
background  in  Yogacara  thought  and  terminology  was  helpful,  since,  with 
Taehyeon  being  primarily  a  Yogacara  scholar,  he  relied  much  upon  this 
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doctrinal  system  to  explicate  the  text.  With  these  points  in  mind,  I  hope 
that  readers  can  enjoy  and  learn  from  this  translation. 


A.  Charles  Muller 
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1 .  Foreword 

From  the  time  of  the  official  state  recognition  of  Buddhism  in  527  CE 
(14th  year  of  King  Beopheung)  itinerant  Korean  monks  began  to  travel  to 
study  in  China.  They  were  followed  by  various  kinds  of  travelers,  initiating  a 
period  of  exchange  with  China  that  resulted  in  the  transmission  of  various 
kinds  of  advanced  culture — including  various  kinds  of  Buddhist  thought — to 
Silla.  The  initial  period  of  contact,  absorption,  and  digestion  of  Buddhist 
thought  and  culture  passed  quickly,  but  before  long,  based  on  the  intensive 
and  extensive  Buddhist  research  by  Buddhists  of  the  time,  a  distinctively 
“Silla”  form  of  Buddhist  thought  began  to  establish  itself.  This  period  can 
be  called  the  foundational  period  of  Silla  Buddhism.  There  emerged  from 
Silla  a  number  of  eminent  Buddhist  scholars  whose  works  were  influential 
not  only  on  the  Korean  peninsula,  but  in  China  and  Japan  as  well.  Some  of 
the  better-known  among  these  are  Wongwang  BUt  (558-638),  Jajang  ,€-^. 
(7c),  Wonhyo  Tort,  (617-686),  Uisang  Ada  (625-702),  Gyeongheung 
(7c),  and  Uijeok  H.47  (7c).  Based  on  the  foundational  work  of  this  group 
of  scholars,  Silla  period  Buddhist  philosophy  of  mind  developed,  oriented 
mainly  around  Yogacara  and  Tathagatagarbha/Huayan  thought.  Uisang  JUtt 
would  be  accredited  as  the  founder  of  Korean  Hwaeom  (Ch.  Huayan)  with 
Dojeung  iiLM  contributing  to  the  growth  of  Yogacara.  Korean  Yogacara 
was  also  influenced  by  Woncheuk  WS'l  (613-696),  a  Korean  who  spent  his 
career  in  China.  Wonhyo  did  extensive  work  in  both  areas  (in  addition  to  his 
commentaries  on  the  rest  of  the  Mahayana  corpus).  The  next  important  figure 
in  Silla  Yogacara  studies  was  Taehyeon  i-lf-  (8c).  The  range  of  Taehyeon’s 
doctrinal  study  extended  far  beyond  Yogacara  to  various  aspects  of  Buddhist 
thought,  and  his  commentaries  on  the  sutras,  sastras,  and  vinaya  were 
respected  throughout  East  Asia  to  the  extent  that  he  received  the  appellation 
of“Ci’en  of  Haedong”  Despite  the  breadth  of  Taehyeon’s  learning 
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and  erudition,  and  his  reputation  as  having  been  of  greatly  noble  character, 
it  is  said  that  Taehyeon’s  dislike  for  attracting  attention  led  him  to  downplay 
his  own  contributions,  and  that  it  is  for  this  reason  that  little  is  extant  in  the 
way  of  concrete  biographical  information.  While  it  is  clear  that  he  stayed  at 
Yongjangsa  in  Namsan  of  Gyeongju  during  the  reign  of  Gyeongdeok 

(742-764)  there  is  no  biography  available  for  him.  So  although  we  are  able 
to  construct  a  very  vague  sketch  of  his  life  and  works  based  on  passages  in 
the  Samguk  yusa,  along  with  his  commentaries  and  subsequent  annotations 
of  his  commentaries,  we  have  no  detailed  information  on  his  dates  of  birth 
and  death,  hometown,  family,  and  so  forth.  Despite  his  prolific  scholarship, 
Taehyeon  never  studied  abroad,  but  since  his  writings  were  well  known 
outside  of  Silla,  his  influence  is  somewhat  comparable  with  that  of  Wonhyo. 
Unfortunately,  his  works  have  not  yet  received  the  treatment  they  deserve  in 
Korea. 


2.  Taehyeon's  Life  and  Works 

A.Taehyeon's  Life 

The  entirety  of  extant  materials  on  Taehyeon’s  life  can  be  found  in  the 
section  entitled  “Hyeon  yugahae  hwaeom  jo”  of  the  Samguk 

yusa.  However,  his  writings  made  it  to  Japan  at  a  fairly  early  date,  where  they 
were  read  and  annotated  extensively,  and  are  preserved  to  modern  times.  It 
is  in  these  works  that  we  can  occasionally  see  records  related  to  Taehyeon, 
most  notably  in  the  writings  of  the  prolific  Gyonen  (1240-1321)  of 
Todaiji,  the  author  of  the  Risshii  koyo  the  Sangoku  buppo  denzu  engi 

ID  and  so  forth.  In  his  works  the  existence  of  a  biography  on 

Taehyeon  is  indicated,  but  unfortunately  this  is  not  extant.  Thus,  we  don’t 
know  his  birth  and  death  dates,  or  where  exactly  he  came  from.  All  we  know 
is  his  canonical  name  (recorded  both  as  Taehyeon  and  Daehyeon),  and  that 
he  styled  himself  the  Blue  Hill  Sramana  -frjLjjkFJ. 

Regarding  the  canonical  name  of  Taehyeon,  we  read  in  the  first  fascicle  of 
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Josen’s  Bonmokyo  koshakuki  hobosho :2 * * 

Taehyeon  is  the  canonical  name  of  the  patriarchal  teacher.  As  the  people 
were  in  awe  of  the  priest,  they  hesitated  to  address  him  by  his  real  name, 
and  instead  used  his  canonical  name.  There  is  a  precedent  for  using  the 
postmortem  name  for  the  epithet,  as  in  the  case  where  Nanshan  Dashi 
rljihAI'l5  is  called  Chengzhao  Dashi  So  there  is  a  need  to  be 

careful  about  confusing  epithets  with  canonical  names.  Or,  since  the 
name  Taehyeon  can  be  interpreted  as  “greatly  virtuous”,  “very  wise”  and  so 
forth,  we  might  also  infer  that  this  name  was  applied  precisely  due  to  the 
fact  that  since  he  disliked  fame  and  covered  all  of  his  tracks  to  the  extent 
that  there  are  no  biographical  records,  people  wanted  to  use  this  name. 

Furthermore,  we  read  in  Sho’on’s  (14  c.)  Bonmokyo  gekan  koshakuki 
jutsu  shakusho 

Taehyeon  was  the  leading  disciple  of  Dojeung,  who  was  in  turn  the 
student  of  Woncheuk,  one  of  the  leading  students  of  Xuanzang 
Taehyeon  first  studied  Huayan,  then  turned  his  attention  to  Yogacara 
(Faxiang).  We  can  understand  that  he  was  a  person  who  lived  while 
concealing  his  own  luminosity,  enjoying  the  abandonment  of  fanfare. 
He  maintained  the  wisdom  within,  concealing  his  virtuous  external 
activity.  In  the  preface  by  Daofeng  to  Taehyeon’s  Bosal  gyebon  jong- 
yo  it  says  “Being  named  as  Taehyeon  (greatly  worthy)  is  because  of  the 


2  jfc  “Crib  Notes  to  the  Exposition  on  the  Ancient  Teaching  of  the  Sutra  of 

Brahmas  Net,"  the  Bonmokyo  koshakuki  hobosho ,  by  Josen  (1273—1312)  and  Shinku  llTS.  (1231— 

1316);  abbreviated  as  Hobosho  10  fasc.,  extant  in  the  ND  vol.  19.  Expository  notes  written  by 

these  two  scholars  to  supplement  their  oral  exposition  of  Taehyeon’s  Beommanggyeong  gojeokgi 

Focuses  primarily  on  Taehyeons  exposition  of  the  precepts  (contained  in  the  second  fascicle 
of  the  Sutra  of  Brahma's  Net)  through  the  seven-part  exegesis  -bn  and  the  explanation  of  the  three 
groups  of  pure  precepts  [Source:  DDB] 


3  Incorrectly  listed  in  Ono  as  (Vol.  10,  p.  231c) 


I.  Introduction 


amazing  goodness  he  showed  in  concealing  his  great  ability  and  hiding 
his  luminosity.”4  And  so  forth. 

Moreover,  as  for  “Blue  Hill  Sramana,”  Blue  Hill  (written  as  •frir.  or 
is  like  Haedong  (East  of  the  Sea) — an  old  name  for  Silla.  In  Sho’on’s 
Bonmokyo  koshakuki  jusshaku  sho  (“Extracts  and  Notes  on  the  Ancient 
Teachings  of  the  Sutra  of  Brahma’s  Net")  it  says: 

As  for  “Blue  Hill,”  the  annotation  of  the  Wenxuan  says:  “Fu  Qian  says: 
“Blue  Hill  is  the  name  of  a  country  that  is  located  300  li  to  the  east  of  the 
sea.””  Furthermore,  the  Togu  setsuon  it! tflM  says:  “Blue  Hill  is  a  country 
name.”  The  Jade  Volumes  says:  “The  river  flows  out  to  the  Blue  Hill.” 

A  note  in  the  Yematai  says:  “Blue  Hill  refers  to  Silla.  Since  pines 

flourish  there,  it  is  called  Blue  Hill.”5 

However,  as  to  the  matter  of  how  the  name  ofTaehyeon  became  attached 
to  Blue  Hill  in  the  byline  of  the  Gojeokgi,  Shosan  '/ftf-,  in  his  Bonmokyo 
koshaku  kogi  Jl,  says: 

Blue  Hill  is  general  name  for  Silla  as  a  country  in  the  same  way,  for 
example,  that  Yamato  is  a  general  term  for  the  country  of  Japan.  Also,  in 
the  Tang  they  often  referred  to  Silla  as  Haedong  (East  of  the  Sea) 
as  seen  in  Wonhyo  being  addressed  as  the  Haedong  Dharma  Master. 
(Nihon  Daizokyo  vol.  23,  p.  3.) 

The  two  kinds  of  canonical  names  (Daehyeon  A§f~  and  Taehyeon  Alt') 
are  applied  as  seen  in  the  chart  below.  First  are  the  works  whose  colophons 
list  the  name  of  Daehyewon  AM". 


4  T  1906.4S.91Sb4-5 

5  Nihon  Daizokyo,  vol.  23,  p.  231.  „  X  , 


No 

Location 

Example 

1 

44  (T2039.49.1009c24) 

2 

(T  1906.45.915al7) 

3 

4S (T  1906.45. 915bl5;  Z  1, 60, 2) 

4»«) 

4 

(17674*1,  1954  p.  5) 

(&k»  im-s-jutn) 

S 

19174*1, p.  96) 

(is;tn  4»)  (4*-# 

6 

(##44  19174*J,p-  4-p.  65) 

(ftf-fttttfii) 

7 

4U*HNfci.  19304*1, p.  64-68) 

(4*-  «£*) 

8 

(^**4  19604*1,  p-  23) 

(5taA  4f-) 

9 

*4  (*493*4  19624*1,  p.  180)  (4*-  *#) 

10 

ttBSfei.  (*H*i*4  19664*1, p.  45) 

(The  transmitter  of  Woncheuk’s  ffl  >I'J 
Yogacara  thought  was  Dojeung 
with  the  next  in  the  line  of  transmission 
being  Daehyeon 

11 

1*0  19684*1, p.  54) 

(ftf-  or  4*-) 

Table  1.  Examples  where  the  name  Daehyeon  is  used 

No 

Location 

Example 

1 

(T  1815.40.689b;  Z  1,60,3) 

(44;fn  4*-ft) 

2 

(T  1770.38.257a;  Zl,  35, 2) 

3 

(T  1849.44.409b -Z  1,  71,4)  (44  If) 

4 

(Z  1, 80, 1) 

(£»  ft) 

5 

ND21,p.2T) 

(Tf-4ffAi&4) 

Table  2.  Examples  where  the  name  Taehyeon  A  If-  is  used 


Aside  from  these,  all  commentaries  on  the  Gojeokgi  in  the  Nihon  Daizokyo 
give  the  name  as  Taehyeon.  If  we  compare  all  materials,  it  becomes  clear 
that  while  most  materials  transmitted  from  Korea  and  China  have  the  name 
listed  as  Daehyeon,  most  of  the  texts  the  come  down  to  us  through  Japanese 
sources  use  Taehyeon.  It  also  seems  that  the  greatest  number  of  cases  of 
the  Japanese  usage  of  Taehyeon  is  in  connection  with  the  Beommanggyeong 
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gojeokgi,  for  which  so  many  commentaries  were  written.  Based  on  this 
influence  from  the  commentaries  on  the  Beommanggyeong  gojeokgi ,  it  seems 
that  the  usage  of  Taehyeon  became  standardized.  Even  though  in  his  preface 
to  the  Bosal  gyebon  jong-yo  the  Chinese  monk  Dafeng  of  Dajianfusi 
originally  wrote  Daehyeon  in  the  heading  Aitllf-,  when 

the  Japanese  monk  Sogaku  %%  edited  the  text  in  his  Bosatsu  kaihon  shuyo 
sanchu  U-ii,  he  revised  this  to  Daehyeon.  Since  there  is  no 

absolutely  certain  way  to  know  which  way  his  canonical  name  was  written 
during  the  Silla,  and  since  the  copy  of  the  Beommanggyeong  gojeokgi  that  has 
been  transmitted  and  printed  in  the  HBJ  uses  Taehyeon,  we  will  follow  this 
precedent  and  use  the  name  of  Taehyeon  in  the  present  work. 

Taehyeon  is  understood  to  be  an  inheritor  of  the  Yogacara  tradition 
of  Woncheuk  and  Dojeung.  The  ancestral  Dharma  master  Woncheuk  is  a 
greatly  respected  figure  who  along  with  Kuiji  of  Ci’ensi  iShTT  took  up 
the  mantle  from  the  Trepitaka  Xuanzang  in  leading  the  flow  of  the  academic 
circle  of  the  Faxiang  school  in  China,  even  earning  the  deep  respect  of 
Empress  Wu  Zetian  J!'J  With  his  mastery  of  six  languages  (including 

Sanskrit)  and  his  deep  understanding  of  the  Yogacara  doctrine,  Woncheuk 
served  in  a  key  role  on  Xuanzang’s  translation  teams,  suggesting  many  new 
Chinese  interpretations  for  Indian  Yogacara  concepts.  However,  excelling 
in  this  way  as  a  foreigner,  he  suffered  from  the  jealousy  of  members  of  other 
factions  in  the  Faxiang  school,  the  result  of  which  can  be  discerned  in  the 
inordinately  brief  biographical  entry  in  the  Song  Biographies  of  Eminent 
Monks,  where  it  is  stated  that  “nothing  is  known  of  his  family  or  birthplace.” 
(T  2061.50.727b 5)  Not  only  is  nothing  mentioned  of  his  character  or  his 
profound  scholarship:  nothing  remains  but  petty  disparaging  remarks  that 
almost  defy  common  sense. 

That  Woncheuk  was  well  known  as  a  highly  respected  monk  in  the  Tang 
is  clearly  noted  in  other  records  made  at  that  time,  for  example,  that  written 
by  Choe  Chiwon  or  in  the  epitaph  for  him  on  his  stupa  at  Ximingsi 

Thus  it  is  natural  that  monks  traveling 
from  Silla  to  the  Tang  to  learn  Yogacara  gathered  to  study  with  him. 
Among  these  was  Dojeung,  who  returned  to  Silla  in  692  (five  years  before 
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Woncheuk’s  death)  and  it  can  be  assumed  that  he  transmitted  Woncheuk’s 
teaching  to  students  of Yogacara  doctrine.  Regarding  the  relationship 
between  Dojeung  and  Taehyeon:  If  we  assume  that  Dojeung  lived  and 
taught  another  20  years  after,  then  we  can  also  assume  that  when  he  gave  his 
lecture  on  the  Suvarna-prabhasottama-sutra  in  the  palace  in  753, 

that  Taehyeon,  a  young  scholar  at  the  time,  might  have  been  in  attendance. 
By  the  time  Sho’on  wrote  his  Bonmokyo  koshakuki  jusshakusho  It 
in  1333,  Taehyeon’s  works  were  not  only  available  in 
Japanese,  but  were  being  extensively  and  energetically  studied.  Regarding  his 
biographical  materials,  there  apparently  were  enough  available  at  the  time  in 
Japan  for  Gyonen  'stZt  to  include  a  biographical  passage  (with  the  title 

fTfilklfJ  in  his  writings,  and  in  Sho’on’s  work,  we  can  see  a  line  that  says 
“Taehyeon  was  the  student  of  Dojeung.”  Known  to  later  generations  as  the 
Yogacara  patriarch  of  the  Silla,  the  great  worthy,  Daehyeon,  he  established 
the  foundation  of  Silla  Yogacara  studies  by  assimilating  and  articulating  the 
essence  of  the  Yogacara  doctrine  with  a  degree  of  perspicacity  that  led  him  to 
be  respected  in  the  Silla  and  overseas.  Among  the  inheritors  and  transmitters 
of  his  learning  were  his  students  Hoe-eom  Ungwan  If 4-,  and  Guiam 
Alt.  In  fascicle  one  the  Bonmokyo  koshakuki  kogi  It M #1 A  by  the 
Japanese  monk  Shosan  /'##  (1356-1361)  it  is  noted  that  his  works  were 
widely  known  in  the  Tang. 

Although  biographical  materials  on  Taehyeon  are  scant,  we  can  see  from 
the  laudatory  descriptions  provided  by  later  scholars  of  his  life  and  works 
that  his  writings  were  widely  disseminated  and  deeply  respected  in  the 
Tang,  much  in  the  way  of  the  works  of  his  predecessor  Wonhyo,  who  also 
did  not  travel  to  the  mainland.  But  although  these  Chinese  and  Japanese 
commentators  showered  him  with  praise  for  his  academic  prowess,  they  were 
not  able  to  provide  any  concrete  information  on  his  life  and  activities.  All 
that  exists  in  this  regard  is  a  short  piece  in  the  Samguk  yusa  -5-IHijtT  entitled 
“Hyeon  Yuga”  which  provides  a  brief  capsule  of  his  life. 

Taehyeon,  the  founder  of  the  Silla  Yogacara  school,  lived  at  Yongjang 
Temple  on  Namsan  in  Gyeongju.  It  was  his  regular  practice  to 
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circumambulate  a  sixteen-foot  stone  image  of  Maitreya  in  the  courtyard 
of  the  temple,  and  the  image  would  also  turn  its  head  to  face  the  monk. 
The  doctrines  of  the  Yogacara  school  were  so  difficult  to  understand 
that  the  noted  Chinese  scholar  Bai  Juyi  (a  famous  Tang  poet 

who  was  an  ardent  student  of  Buddhism)  gave  up  its  study,  saying  that 
Consciousness-only  was  profound  and  unfathomable,  and  that  Buddhist 
logic  was  impenetrable.  Therefore  there  were  few  scholars  able  to  carry  on 
the  tradition.  It  was  Taehyeon  alone  who  could  discern  error,  who  could 
readily  disclose  the  arcane,  sharp  as  a  sword  in  play.  For  this  reason  all  his 
juniors  East  of  the  Sea  came  for  his  instruction,  and  many  scholars  in  the 
Middle  Kingdom  took  him  as  a  model. 

And  it  goes  on  to  say. . . 

When  rain  did  not  fall  as  usual  during  the  twelfth  year  of  Tianpao 
LM  (753)  King  Gyeongdeok  summoned  Taehyeon  to  the  inner  palace 
to  chant  the  Golden  Light  Sutra  'krdtM.  and  to  pray  for  rain.  One  day, 
as  he  was  chanting  the  scripture  and  offering  sacrifices  to  the  Buddha, 
he  uncovered  his  wooden  bowl  so  that  it  could  be  filled  with  water  for 
purification.  But  the  King’s  servant  was  late  in  bringing  the  water,  and 
a  palace  official  rebuked  him.  The  servant  excused  himself,  saying  “The 
palace  well  is  drained  to  the  bottom,  and  I  had  to  go  to  a  spring  deep 
in  the  mountains.”  When  Taehyeon  heard  this,  he  raised  the  burning 
censer  in  his  hands,  and  fresh,  cool  water  leaped  from  the  palace  well 
seventy  feet  into  the  sky  in  a  solid  jet  like  the  flagpole  at  a  temple,  to 
the  amazement  of  the  King  and  the  palace  officials.  From  that  time  the 
well  was  known  as  the  Well  of  the  Golden  Light.  Taehyeon  adopted  the 
nickname  Cheonggu  Samun  (the  Blue  Hill  Sramana). 


Verse  in  Praise  ofTaehyeon 


Round  the  Buddha  image  he  walked  on  South  Mountain 
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And  the  image  turned  its  head  to  follow  him; 

In  the  sky  above  the  Blue  Hill  the  Buddha’s  sun  hangs  high. 

People  saw  him  command  the  palace  well  to  spout  water; 

Well  he  knew  the  mystery  in  a  plume  of  smoke  from  the  censer.6 

Thus,  more  than  a  scholar,  Taehyeon  was  also  perceived  to  be  a  person 
with  a  profound  mind  of  faith  and  devotion  to  the  benefit  of  the  country  and 
its  people,  and  who  carried  out  the  ideal  of  bodhisattva  practice  to  its  limits. 


B.  Taehyeon's  Writings 

During  the  period  around  the  unification  of  Silla,  the  flower  of  Buddhist 
scholasticism  bloomed  brightly,  starting  with  Wonhyo,  and  followed  by 
Gyeongheung,  Uijeok,  Seungjang  and  so  forth,  who  produced  excellent 
works  one  after  the  other.  At  the  same  time,  over  in  the  Tang,  monks  of 
Korean  origin  such  as  Woncheuk,  Sungyeong  I'iM'tt,  Sinbang  ft  15*,  and 
Dojeung  established  great  reputations  for  themselves.  Especially  noteworthy 
were  the  innovative  contributions  of  Wonhyo,  who,  without  ever  setting 
foot  in  the  Tang,  articulated  a  systematic  synthesis  of  all  of  the  various 
doctrines  of  Mahayana  Buddhism,  reconciling  doctrinal  disagreements  and 
promoting  a  form  of  Buddhism  that  was  internally  harmonized,  and  which 
also  responded  to  the  religious  interests  of  the  people  in  society.  But  this 
tendency  to  approach  the  range  of  Buddhist  doctrines  in  an  ecumenical 
manner  through  a  broad,  flexible,  and  systematic  approach  would  not  be 
limited  to  Wonhyo.  The  entire  character  of  Silla  doctrinal  Buddhism  showed 
this  synthetic  tendency  to  some  degree.  And  Taehyeon  ended  up  being  a 
major  contributor  in  this  trend. 

Chinese  Buddhist  scholars  during  the  5— 7th  centuries  showed  a 
pronounced  tendency  to  carry  out  exegetical  work  that  strongly  valorized 


6  T  2039.49. 1009c25— lOlOall.  English  translation  adapted  from  Grafton  and  Mintz,  Samguk  Yusa , 
p.  326-327. 
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the  foundational  scriptures  of  their  own  school,  at  the  same  time  placing  the 
scriptures  of  other  schools  in  an  ancillary  position.  This  was  the  project  of 
Chinese  doctrinal  classification  (T'J4f ;  panjiao).  The  tendency  of  Buddhist 
scholarship  in  the  Silla  was  rather  the  opposite  of  this,  in  that  scholars 
tended  to  explicate  a  wide  range  of  texts  in  an  even-handed  manner,  seeing 
them  all  as  parts  of  a  larger,  ultimately  integrated  system.  Taehyeon  is 
especially  notable  for  the  way  in  which  he,  as  fundamentally  a  Yogacara 
scholar,  worked  broadly  with  the  texts  of  the  eight  main  doctrinal  schools, 
and  used  his  Yogacara  background  as  a  means  of  unraveling  and  explaining 
the  doctrinal  issues  that  he  encountered.  As  it  turns  out,  the  work  that  ended 
up  bringing  him  the  greatest  attention  historically  was  not  his  commentaries 
on  Yogacara  proper,  but  his  work  on  the  Mahayana  Vinaya  in  terms  of  his 
Gojeokgi  and  Jong-yo  (“Doctrinal  Essentials”  r )  on  the  Sutra  of  Brahma’s 
Net.  The  impact  of  these  two  works  combined  made  him  the  most  studied 
Korean  exegete  in  Japan,  where  his  works  held  a  huge  influence  on  the 
thought  of  the  Japanese  Vinaya  school.  Taehyeon  wrote  23  commentaries  on 
Mahayana  sutras,  and  another  32  on  Mahayana  sastras,  totaling  55  works  in 
122  volumes.  These  are  as  shown  in  the  charts  below. 


lT-£ 

No 

Text 

Extent 

Num 

Reference  Catalog 

1 

1 

iie, 

10  or  S 

A9U,  it£Ji 

2 

2 

ite, 

8  or  4 

A9U,  #*Ji,  it£2, 

3 

3 

itii 

4 

A9U 

4 

4 

'kjLty$§.-tri£iZ 

4 

S 

S 

1 

6 

6 

4- i 

1 

7 

7 

2 

*^1, 

8 

8 

1  or  2 

9 

9 

2 

9 

10 

'knus.-fritiz 

1 

10 

11 

1 

ATcl,  #*T,  Wtl 

11 

12 

1 

A9U 

15 


11  13  1  AA1 

12  14  #if  AJaiAite  1  AA1,  #*T 

12  IS  ifiltttffi  1  ##TF 

13  16  Rltmtt-fritte  1  #*T 

14  17  MJaiUS-friEiE,  1  AA2,  #*_t 

15  18  1  *2U, 

16  19  (A) 

17  20  (extant)  lor  2  1, 

18  21  1  *212,  #*_L 

18  22  JftW.SLA.AAS-  (extant)  1  #^,#^52 

19  23  52  or  4  itt-t,  #*1,  *-***,  €HT, -^-S. 

20  24  1  *213,  #*-t,  ltt2,  A«,T 

20  25  felti*  ^*Bi-#.i&  (extant)  1 

21  26  A/S-a*  ,V^;i  10  or  5  *213,  #*_t,  A«,T 

21  27  A/AsSi*  #"!£  (extant)  8 

22  28  AIMtiiSlM##  4  or  2  A  A3 

22  29  AAAA  1  AA3,  #*A,  Itt2 

23  30  AiiS-+«rAiii&  1  *913 

24  31  *#*#*«  3  #*A,*A2,  AAAiOMiSiSf  *#*#'« 

25  32  2  «T,ttT 

26  33  l  AA3,  #*T,  it£T,  *iK,T 

27  34  jESHSHrit*,  1  AA3,  #*T,  #£1 

27  35  Sljia«iS  1  ittl 

27  36  Mis-fritje,  i 

27  37  1  Alias  ** 

28  38  JiSHioi&AiilE,  4  AA3,  #*Ji 

28  39  3  i#A2,  Atf.Ji 

29  40  2  or  1  *213,  #*Ji,  *J*T 

30  41  1  A  A3,  *J*T 

31  42  J#  A  Ai«  A'l±#l«  JfuAiEia  1  A  A3,  #*A,  Atf.T 

32  43  #fltiSrAsM5  4  AA3,  *J*T 

32  44  *hA*Sti!ri£le,  4  #*A 
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33 

45 

tAifeTAie, 

i 

A  *3,  #*T 

33 

46 

i 

TAT 

34 

47 

i 

AA3,  #*T, 

35 

48 

i 

A  *3,  #*T 

36 

49 

i 

AA3,  #*T,  #Tl,  TAT 

37 

50 

W  wo 

i 

A  *3,  #*T 

38 

51 

A  A  A 

i 

A  *3, 

39 

52 

_2L  ~$3 

i 

40 

53 

2 

41 

54 

1=F  wo 

1 

its?,  TAT 

42 

55 

1 

TAT 

Table  3.  All  Works  Attributed  to  Taehyeon 

No 

Title 

1 

2  fasc.,  (T  1815;.  Z  1, 60, 3) 

2 

* S ATT*  1  fasc.,  (T  1906;  Z  1, 9, 2) 

3 

2  fasc.,  (T  1770;  Z  1, 35, 2) 

4 

AT® 

8  fasc.,  (a.k.a. 

!£,Z  1-80-1) 

5 

r^iClE.  1  fasc.,  (a.k.a. 

ft  Z  1-71 -4) 

Table  4.  Taehyeon’s  Extant  Works 


As  profound  as  Taehyeon’s  thought  was,  and  with  the  immense  volume 
of  valuable  works  he  produced,  it  is  indeed  regrettable  that  all  that  managed 
to  survive  down  to  the  present  were  four  of  his  Gojeokgi  and  his  Doctrinal 
Essentials  of  the  Bodhisattva  Prdtimoksa,  comprising  five  works  in  fourteen 
volumes.  Among  these  “Gojeokgi”  the  role  that  the  Beommanggyeong gojeokgi 
has  taken  on  in  defining  the  Mahayana  Brahma’s  Net  precepts,  and  the 
position  it  has  occupied  in  research  on  the  Mahayana  precepts  in  China, 
Korea,  and  Japan  is  nothing  less  than  predominating.  As  can  be  seen  in  the 
above  charts,  the  largest  portion  of  his  influential  works  were  known  by  the 
titles  gojeokgi  or  jong-yo.  In  fascicle  one  of  his  Bonmokyo  koshakuki  hohosho 
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it  £i*l MT  i£i& tM  <*  Id'  (“Crib  Notes  to  the  Exposition  on  the  Ancient  Teaching 
of  the  Sutra  of  Brahma’s  Net”)  the  Japanese  monk  Josen  wrote  that 
the  term  gojeokgi  should  be  understood  as  an  expression  of  humility  to 
acknowledge  the  fact  that  he  consulted  the  commentaries  by  Uijeok  and 
Fazang.  However,  the  interpretation  offered  by  Sho’on  in  his  Bonmokyo 
koshakuki  jusshakusho  it  ft*]  M T  iff  i£  1')'  is  that  the  feeling  that  Taehyeon 

intended  to  invoke  was  that  of  Confucius’  saying  “I  transmit,  not  create” 
TfE  There  seems  to  be  more  depth  to  this  interpretation.  That  is,  we 
may  surmise  that  the  term  gojeokgi  was  not  applied  to  be  specifically  show 
modesty,  but  more  to  show  that  the  writer  was  not  merely  expressing  his  own 
opinion,  but  instead  properly  relying  on  authoritative  sources. 

So  who  did  Taehyeon  rely  on  in  terms  of  former  scholars  in  the  composing 
of  his  expositions?  For  Yogacara  he  tended  to  rely  on  Woncheuk,  Dojeung 
and  so  forth;  for  Tathagatagarbha  thought,  Fazang,  Wonhyo,  and  so  forth;  for 
Abhidharma,  he  followed  Xuanfan  ir|6,  and  for  the  Sutra  of  Brahma’s  Net, 
he  used  Uijeok  and  Seungjang.  However,  his  reliance  upon  his  predecessors 
was  for  the  purpose  of  establishing  general  frameworks — he  did  not  slavishly 
adhere  to  the  positions  of  these  scholars.  On  the  other  hand,  he  continuously 
shows  his  own  distinctive  insights,  and  does  not  hesitate  to  point  out  where 
he  thinks  prior  scholars  have  missed  the  point.  Taehyeon  held  a  strict  and  fair 
attitude  toward  the  arguments  between  various  factions  of  the  East  Asian 
Yogacara  school.  In  the  cases  where  he  considered  the  criticisms  by  Kuiji  and 
Huizhao  of  the  theories  of  Woncheuk  and  Dojeung  to  be  accurate,  he  clearly 
acknowledged  it.  But  at  the  same  time  he  did  not  one-sidedly  adhere  to  the 
ideas  of  this  group,  and  also  duly  pointed  out  the  aspects  of  Woncheuk’s  and 
Dojeung’s  system  that  he  thought  made  sense,  without  making  judgments 
based  on  personal  or  factional  affinities.  In  this  attitude,  we  can  see  the 
continuation  of  the  harmonized  tendency  in  doctrinal  Silla  Buddhism  as 
exemplified  in  Wonhyo,  where  a  scholar  deeply  steeped  in  the  Weishi-Faxiang 
system  can  at  the  same  time  see  the  point  of  the  Tathagatagarbha  flow  of 
ideas,  and  accept  them  where  they  make  sense  to  him.  Nonetheless,  it  should 
be  noted  that  the  question  of  the  degree  of  Taehyeon’s  impartiality  between 
the  two  systems  of  Yogacara  and  Tathagatagarbha  in  his  Seong  yusingnon 
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gojeokgi  is  a  matter  that  is  still  the  subject  of  debate  among  later  scholars. 

Japanese  scholars  of  the  southern  court  period  took  Taehyeon  to  be  a 
scholar  of  Huayan  background  who  was  an  adherent  to  the  Tathagatagarbha 
school  of  thought,  and  who  later  became  a  Yogacara  specialist,  pointing  out 
that  even  in  his  commentaries  on  non-Yogacara  works,  it  is  clear  that  his 
hermeneutic  orientation  is  inevitably  Yogacaric,  and  therefore  he  should 
be  seen  as  being  at  bottom  a  Yogacara  scholar.  However,  there  are  others 
who  say  that  he  was  always  an  adherent  of  the  Nature  School  (Huayan- 
Tathagatagarbha  system),  and  never  shifted  to  Yogacara. 

We  can  see  in  his  commentaries  the  application  of  a  deep  understanding 
of  the  One  Mind,  and  Tathagatagarbha  approaches  of  the  Nature  School. 
Furthermore,  his  doctrine  of  interpenetration  of  the  three  times  and  so 
forth  deeply  reflect  the  meaning  of  the  “nature  school,”  (Tathagatagarbha/ 
Huayan)  and  so  how  could  he  be  seen  as  a  dyed-in-the-wool  Yogacarin? 
What  we  see,  on  the  other  hand  in  Taehyeon  is  a  lack  of  bias  toward  either 
of  the  approaches  of  Nature  or  Characteristics,  and  a  tendency  to  apply  both 
together  in  a  harmonious  manner.  Even  in  dealing  with  the  dependent  arising 
of  the  three  subtle  and  six  coarse  marks  (of  the  Awakening  of  Mahay  ana  Faith) 
he  strove  to  merge  together  the  implications  of  the  treatises  of  both  traditions, 
trying  to  clarify  their  original  important  with  a  Dharma  explanation  of  a 
single  flavor.  Citing  Gyonen’s  characterization  of  this  issue  in  his  Bonmokyo 
koshaku  kogi,  Shosan  attests  for  Taehyeon’s  approach  of  being  one  of  the 
harmonization  of  the  nature/characteristic  approaches.7  What  he  perceived 
was  that  Taehyeon’s  Gojeokgi  basically  availed  itself  to  a  variety  of  Mahayana 
doctrines  in  an  impartial  way,  not  showing  a  bias  for  either  the  Nature 
or  Characteristics  approach,  displaying  a  tendency  to  interpret  through  a 
doctrinal  approach  of  interpenetration  and  nonobstruction.  Therefore,  even 
when  placed  in  the  position  of  interpreting  the  scriptures  and  treatises  of 
various  schools,  Taehyeon  strove  to  show  scholars  of  subsequent  ages  a 
standard  for  accuracy  by  clearly  identifying  the  errors  in  interpretation  that 


7  Translator’s  note:  Source  location  not  provided  in  original  essay. 
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he  came  across,  relying  as  much  as  possible  on  the  accurate  interpretations 
of  previous  scholars,  preferring  not  to  advocate  his  personal  opinion.  With 
this  kind  of  background,  later  scholars  have  argued  about  the  merits  of  the 
Gojeokgi  s  from  their  own  perspective.  But  especially  the  Seong yusingnon  hakgi 
and  the  Beommanggyeong  gojeokgi,  etc. — which  are  still  extant — received  high 
appraisal  in  China  as  well.  In  Japan,  they  were  studied  in  depth  by  scholars 
from  the  Vinaya  School,  Shingon  School,  Hosso  School,  and  Pure  Land 
school  who  wanted  to  deepen  their  understanding  of  Consciousness-only 
and  the  Bodhisattva  precepts  of  the  Brahma’s  Net.  Thus  they  took  these  two 
commentaries  as  their  basic  textbook  for  the  study  of  these  topics. 


3.Taehyeon's  Mahayana  Vinaya  Studies 

A.  Silla  Research  on  the  Sutra  of  Brahma's  Net 

The  Sutra  of  Brahma’s  Net  is  known  by  various  titles,  but  that  given  in  the 
Goryeo  Daejang  gyeong  is  The  Sutra  of  Brahmas  Net:  The  Mind-ground. 
Dharma-gate  Taught  by  Vairocana  Buddha,  Chapter  Ten,  in  Two  Fascicles.  The 
canonical  story  behind  this  sutra  is  that  it  was  originally  a  massive  work  of 
120  fascicles,  which  the  Trepitaka  Kumarajlva  of  the  Yao  Qin  hjti-  (in  the 
course  of  translating  more  than  50  treatises  and  sutras  from  the  Hinayana 
and  Mahayana  traditions)  at  the  very  end  separately  translated  only  the 
tenth  chapter  of  this  sutra,  called  the  Chapter  of  the  Dharma  gate  of  the 
Bodhisattva’s  Stages  of  Practice.  This  chapter  expounds  the  forty  stages 
of  practice  and  the  Mahayana  precepts.  This  tenth  chapter  was  said  to  be 
composed  of  two  fascicles.  The  first  fascicle  explains  the  forty  stages  in  the 
bodhisattva’s  course  to  enlightenment:  the  ten  departures  for  the  destination 
"N8MS.,  the  ten  nurturing  mental  states  "NfcH-,  the  ten  adamantine  mental 
states  T4tH'],  and  the  ten  grounds  Ti&.  The  second  fascicle  explains  the 
Mahayana  mind  ground  precepts,  consisting  of  the  ten  grave  precepts  T1 
and  the  forty-eight  minor  precepts  These  are  the  bodhisattva 

precepts,  which  also  come  to  be  known  as  the  Great  Brahma’s  Net  Precepts 
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$4  Kstk,  and  the  Buddha  Precepts  #i&..The  second  volume  has  been  especially 
esteemed,  studied  and  circulated  separately  for  more  than  a  millennium  as  the 
scriptural  authority  for  the  Mahayana  Bodhisattva  precepts  with  such  titles  as 
“Bodhisattva’s  Vinaya  Scripture”  ii-cti&M.,  “Bodhisattva  Pratimoksa” 

“Brahma’s  Net  Pratimoksa”  and  so  forth. 

Although  the  precepts  may  seem  to  be  simply  nothing  more  than  a  list 
of  “don’t  dos”  they  articulate  the  process  by  which  one  actually  removes  the 
obstructions  to  religious  practice.  The  point  is  not  so  much  the  enforcement  of 
rules,  but  rather,  through  the  compassionate  mind  of  the  Buddha,  to  take  the 
opportunity  of  the  efficacy  of  explaining  various  concrete  situations  as  a  way  of 
helping  practitioners  to  follow  a  proper  moral  course:  the  precepts  of  the  Sutra 
of  Brahma’s  Net  are  Buddha-nature  precepts  aimed  at  developing  one’s  own 
Buddha-nature.  By  adhering  to  these  precepts,  one  can  escape  from  sins  and 
errors,  the  mind  can  be  cleansed,  meditative  concentration  can  be  polished, 
the  mind  can  be  stabilized,  and  one  can  reside  in  a  state  where  pure  wisdom  is 
nurtured  and  affliction  is  abandoned.  If  you  do  not  live  a  pure  life  according  to 
moral  discipline,  it  is  impossible  to  polish  your  meditative  concentration,  and 
if  you  can’t  do  that,  it  is  impossible  to  experience  true  wisdom.  The  precepts  of 
the  Sutra  of  Brahma’s  Net  are  not  only  aimed  at  preventing  immoral  behavior, 
there  are  also  precepts  aimed  at  developing  one’s  ability  to  be  detached. 
There  are  also  precepts  that  are  developed  out  of  various  necessities  in  the 
management  of  the  religious  community  and  the  maintenance  of  order. 

The  opinion  of  most  modern  researchers,  however,  is  that  this  text  is  not  a 
translation  by  Kumarajlva  of  a  chapter  from  a  larger  work,  but  instead  a  work 
composed  in  China  around  420,  taking  as  its  basis  the  various  Mahayana 
and  Hinayana  vinaya  writings  available  at  that  time  and  including  Chinese 
indigenous  moral  concepts  such  as  filial  piety  and  so  forth.  On  the  other 
hand  there  are  also  scholars  who  believe  that  although  traditional  Chinese 
moral  thought  can  be  seen  in  the  text,  it  is  originally  an  Indian  text  that  was 
transmitted  to  China.  Whatever  position  one  takes  in  this  debate,  there  is  no 
doubt  that  the  text  is  based  in  the  same  matrix  as  the  mainstream  Mahayana 
thought  of  the  Huayan  jing,  Nirvana  Sutra,  Sutra  for  Humane  Kings,  and  so 
forth.  The  extent  of  its  agreement  with  the  Huaya?ijing  is  such  that  the  Sutra 
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of  Brahma’s  Net  is  even  regarded  as  its  “concluding  sutra”  Moreover, 
in  comprehensively  assembling  passages  from  Mahayana  vinaya  sutras  and 
adjusting  and  arranging  the  content  of  the  items  of  the  precepts,  a  paradigm 
is  shown  for  living  a  life  according  to  the  Buddhist  Dharma.  Furthermore, 
the  text  has  the  characteristic  in  which  the  spirit  of  the  Mahayana  moral 
discipline  can  be  shown  by  raising  up  the  perfection  of  morality — rooted 
in  the  mind  ground — to  a  new  level.  Therefore,  authority  of  the  Mahayana 
precepts  came  to  be  widely  accepted  in  various  regions  including  China, 
Korea,  and  Japan.  Especially  in  Japan,  Saicho  IDS’  used  the  Brahman’s  Net 
precepts  to  integrate  the  vinaya  trends  at  the  time  of  the  combined  application 
of  Mahayana  and  Hlnayana  precepts,  and  taking  these  as  the  scriptural  basis 
to  be  applied  by  themselves  to  the  notion  of  a  person  who  would  practice 
the  perfect  and  sudden  precepts  as  a  way  of  becoming  a  “Mahayana  bhiksu." 
Moreover,  in  China,  Tiantai  founder  Zhiyi  (538-597)  wrote  the  two- 
fascicle  Pusajieben  yishu  as  a  commentary  on  the  Brahma’s  Net 

precepts,  drawing  much  attention  to  the  text.  He  was  followed  by  Fazang  ikM, 
(643-712),  who,  in  composing  his  six-fascicle  Fanwangjing pusajieben 

led  the  way  for  a  profusion  of  commentaries  on  the  text.  Starting 
with  these  kinds  of  initial  studies,  this  scripture  did  not  merely  eclipse  the 
canonical  vinayas  that  had  preceded  it — it  broadly  embraced  and  reflected 
the  conditions  and  demands  of  the  society  and  samgha  of  the  age,  turning 
into  a  finely-tuned  canonical  resource  that  became  the  number  one  authority 
for  the  Mahayana  moral  code.  Especially  the  second  volume,  which  covered 
Mahayana  moral  discipline  through  explanations  from  various  sutras,  ended 
up  being  circulated  throughout  East  Asia  as  separate  book  with  the  title  of  the 
“Bodhisattva  Pratimoksa”  Based  on  this  kind  of  influence,  from  the 

time  of  the  Tang  Dynasty  in  China,  research  on  the  Hlnayana  canon  began 
to  diminish  in  relative  importance,  and  in  Silla  from  the  time  of  unification, 
interest  in  Hlnayana  texts  also  began  to  fade.  On  the  other  hand,  with  the 
Brahma’s  Net  precepts  at  the  center,  the  Mahayana  bodhisattva  precepts  took 
center  stage  as  an  object  of  research  and  basis  of  practice.  In  addition,  the 
Sutra  of  Brahma’s  Net  attracted  considerable  attention  from  Silla  scholars  from 
schools  other  than  the  vinaya  tradition,  who  conducted  their  own  extensive 
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studies  and  published  various  commentaries,  tables,  indexes,  and  extracts  of 
the  text.  These  are  listed  in  the  table  below. 


Num 

Author 

Texts 

1 

Wonhyo 

Beommanggyeong  so  2  fasc.;  Beommanggyeong yakso 

1  fasc.;  Beommanggyeong jong-yo  1  fasc.; 

Beommanggyeong  bosal gyebon  sagi  ^ it  ftk  4^  2  fasc.; 

(first  fasc.  only  extant)  HBJ,  Z  1  ■  95  '2;  Beommanggyeong  bosal  gyebon 
jibeom yogi  1  fasc.;  HBJ,T  1907,  Z  1  *  61  •  3 

2 

Seungjang 

Beommanggyeong su/gi  3  fasc.;  HBJ,  Z  1  •  60 '2 

3 

Uijeok 

Beommanggyeong  mungi  2  fasc.;  Beommang gyebon  so 

3  fasc.;  HBJ,T  1814,  Z  1  •  60  •  1 

4 

Hyeon-il  If— 

Beommanggyeong  so  3  fasc. 

S 

Danmok  0 

Beommanggyeong  gi  jt  E»  2  fasc. 

6 

Wonseung  [§]##- 

Beommanggyeong  gi  1  fasc. 

7 

Taehyeon 

Bosal  gyebon  jong-yo  1  fasc.;  HBJ,T  1907,  Z  1  *  60*2; 

Beommanggyeong gojeokgi  $4  iClE.  2  fasc.,  HBJ,  T  1815, 

Z 1-60-3 

Table  5:  Silla  Commentarial  Works  on  the  Sutra  of  Brahma's  Net 


From  among  the  above,  six  works  are  available  in  the  HBJ,  Taisho, 
Zokuzokyo,  and  so  forth. 

The  exact  date  of  the  arrival  of  the  Sutra  of  Brahma’s  Net  to  Silla  is  not 
certain.  Nonetheless,  although  there  is  no  list  of  the  exact  content  of  the 
1,700  scriptures  and  treatises  brought  back  by  Myeonggwan  to  Silla 
from  the  Chen  P^-  in  565  (26th  year  of  the  reign  of  Jinheung) — 37  years  after 
the  official  recognition  of  Buddhism — ,  it  is  probably  safe  to  assume  that 
the  Sutra  of  Brahma’s  Net  was  among  them.  The  first  concrete  mention  of  the 
ten  bodhisattva  precepts  is  in  the  writings  of  Wongwang,  a  Silla  monk  who 
studied  in  Sui  China  and  returned  home  in  600,  establishing  the  five  layman’s 
precepts  -frfS-JLfllc  for  young  men  in  Silla.  However,  by  the  late  sixth  century, 
the  terminology  of  the  Brahma’s  Net  precepts  begins  to  appear  here  and 
there.  If  the  ten  kinds  of  bodhisattva  precepts  being  discussed  in  his  works 
are  the  ten  grave  precepts  of  the  Sutra  of  Brahma’s  Net,  then  we  can  guess 
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that  Wongwang  had  transmitted  the  study  of  the  Sutra  of  Brahma’s  Net  to 
Silla  after  studying  it  in  the  Sui.  Next,  Jajang,  who  entered  the  Tang  in  636, 
received  a  copy  of  the  present  Buddhist  canon  from  Tang  Taizong  (626-649) 
when  returning  home  to  Silla  in  643.  At  that  time  the  Chinese  canon  was 
already  composed  mainly  of  Mahayana  works,  which  were  regarded  as  more 
important,  and  it  was  thus  mainly  Mahayana  texts  that  were  transmitted  to 
Silla,  so  we  can  assume  that  the  Sutra  of  Brahma’s  Net  and  its  commentaries 
were  included. 

Since  at  this  time  the  basis  of  the  research  into  Mahayana  Buddhism 
was  already  firmly  established  in  the  Silla,  and  as  this  included  the 
Mahayana  vinaya,  it  is  not  difficult  to  imagine  that  intensive  research  was 
already  being  carried  out  on  the  Sutra  of  Brahma’s  Net,  and  especially  on 
the  bodhisattva  pratimoksa  at  this  time.  Although  a  number  of  studies 
of  the  Sutra  of  Brahma’s  Net  were  produced  in  the  Silla,  it  is  especially 
Taehyeon’s  Beommanggyeong  gojeokgi  that  arranged  and  interpreted  the  prior 
commentaries,  thus  his  naming  of  his  work  the  “Record  of  the  Followings 
of  the  Tracks  of  the  Ancients.”  He  cites  from  a  large  number  of  sutras, 
treatises,  and  vinayas  with  an  impressive  degree  of  accuracy.  Never  deigning 
to  foreground  his  own  interpretation,  Taehyeon  without  fail  prioritized  the 
interpretations  of  his  predecessors.  This  is  one  of  the  main  reasons  his  work 
ended  up  being  so  highly  regarded  by  later  scholars,  and  was  taken  as  a 
model  for  scholarship  on  the  sutra. 


B.  Sutras,  Vinayas,  sastras,  and  Commentaries  quoted  in  the 
Beommanggyeong  gojeokgi 

Even  if  much  of  Taehyeon’s  own  thought  is  found  in  the  prose  of  his 
Beommanggyeong  gojeokgi ,  “following  the  tracks  of  the  ancients”  means  that 
he  did  a  meticulous  reading  of  the  previous  commentaries  on  the  Sutra 
of  Brahma’s  Net,  including  Zhiyi’s  Yishu  A 5ft,  Fazang’s  Jiehen  shu  A4-5r,, 
Chuan’ao’s  Ji  itL,  Wonhyo’s  Yogi  4vi£,  Uijeok’s  So  5ft,  and  so  forth,  and 
because  of  his  assessment  of  their  shortcomings  and  his  availing  himself  to 
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their  strong  points,  it  was  said  of  his  work  that  “it  is  truly  the  authority  in 
the  exegesis  of  Brahma’s  Net  because  it  transcended  all  commentaries  past 
and  present.”8  As  can  be  seen  in  the  below  chart  of  citations,  in  the  writing 
of  his  Beommanggyeong  gojeokgi,  Taehyeon  cited  from  forty-three  sutras, 
four  vinaya  works,  and  twelve  treatises.  He  also  deeply  investigated  all  the 
various  commentaries  on  the  work,  including  all  information  available  from 
traditional  accounts  as  well  as  secular  discourse,  a  truly  broad  undertaking. 
His  main  scriptural  sources  were  the  Flower  Ornament  Sutra ,  Nirvana 
Sutra,  Sutra  of  the  Deathbed  Injunction,  Sutra  of  Mahjus'ri’s  Questions,  Sutra  of 
Primary  Activities,  Sutra  of  Good  Precepts,  and  the  Great  Collection  Scripture , 
etc.  As  for  treatises,  in  accordance  with  his  reputation  as  patriarch  of 
Haedong  Yogacara,  he  cites  extensively  from  the  Yogdcarabhumi-sdstra.  He 
also  cites  extensively  from  the  Mahaprajhaparamita-sastra  and  the 

Das'abhumika-vibhdsd  He  also  makes  extensive  usage  of  the 

previous  commentaries  by  Fazang,  Wonhyo,  and  Uijeok.  He  furthermore 
cites  extensively  from  Chinese  traditional  accounts  and  secular  literature  that 
are  not  found  in  extant  canonical  sources,  further  exhibiting  his  wide  mastery 
of  the  philosophical  literature  of  the  era.  The  following  chart  list  the  number 
of  quoted  passages  found  in  each  cited  text  (sutras,  vinayas,  treatises,  and 
commentaries),  along  with  the  number  of  times  these  have  been  confirmed. 


Number 

Canonical  Source 

Cited 

Separately  Identified 

Roll  1 

Roll  2 

Roll  1 

Roll  2 

i 

a** 

S 

a3M4* 

7 

fpa&ist 

4 

2 

it  it* 

7 

3 

6 

3 

■bsUfafAiS.  s’ 

2 

No  source  for  this  quote  provided  in  original  Korean  essay. 
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4 

2 

4 

ip*# 

1 

5 

3 

1 

6 

-8-Afe*  2 

3 

2 

7 

-*•£* 

1 

3 

-M-  4^  ^ 

3 

8 

MIS*  1 

3 

9 

+**  3 

1 

««SH 

2 

1 

in+JUiltt 

3 

10 

2 

1 

2 

ip*** 

11 

Ift-S-SASl.* 

1 

1 

12 

ifSifcft 

1 

13 

ifSIMJil* 

1 

14 

+14.SS.* 

1 

IS 

+i*  l 

1 

16 

-£i£- &#£■§£.* 

1 

1 

17 

1 

18 

1 

19 

1 

20 

1 

1 

21 

1 

ipgft^l* 

1 

1 

22 


1 
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23 

3SM8-US.* 

i 

24 

4to  sg. 

1 

25 

i 

26 

i 

27 

i  i 

28 

29 

1 

F'T-t-* 

1 

30 

4(ol4##L 

1 

31 

4(o^;jt^i4(,^ 

1 

32 

1 

33 

1 

34 

i 

35 

4(0^:*®^ 

1 

36 

1 

37 

1 

38 

&4US. 

1 

39 

1 

40 

1 

41 

i 

42 

i 

1 

fits. 

i 

-An&vMe) 

2 

Table  6:  Scriptures  Cited  in  the  Beommanggyeong gojeokgi 

Number 

Vinaya  Name 

Cited 

Separately  Identified 

#;& 

Roll  1  Roll  2 

Roll  1  Roll  2 

i 

3 

27 


2 

-ft#,* 

1 

Ilf 

1 

ft#,# 

1 

3 

1 

+1® 

1 

4 

1 

# 

S 

1 

1 

Table  7:  Vinaya  Texts  Cited  in  the  Beommanggyeong  gojeokgi 

Number 

Treatise  name 

Cited 

Confirmed 

Roll  1 

Roll  2 

Roll  1 

Roll  2 

i 

26 

7iSNini*i£' 

13 

SSHto 

2 

7iSH*“i£ 

6 

4 

4 

ifii  jfcs- 

12 

1 

2 

12 

1 

CTO ‘Z^ 

S 

4io^f  i^izr 

1 

3 

+-£* 

1 

"H-S-cto 

s 

:in-H£ls 

1 

1 

1 

4 

1 
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5 

-Nfcir 

1 

1 

6 

2 

StU-JEJcj*  1ST 

1 

7 

1 

1 

8 

1 

9 

-US-#-* 

1 

1 

1 

10 

-iMLIna-zc 

1 

11 

■kvM& 

1 

12 

’f'iiifc 

1 

1 

13 

Slo  ;fc  in  i& 

1 

2 

14 

+i«fizr 

1 

IS 

1 

16 

-fc-f-eg* 

1 

1 

1 

^uyV-f^r 

1 

17 

1 

Table  8:  Treatises  Cited  in  the  Beommanggyeong gojeokgi 


Number 

Scholar  name 

Cited 

Confirmed 

Commentary  Name 

Roll  1 

Roll  2 

Roll  1 

Roll  2 

i 

-kv 

1 

stn-ta-^-r 

4 

2 

2 

8 

3 

3 

29 


4 

1 

S 

ft.#* 

1 

-ipf I#* 

1 

6 

1 

7 

fp-t* 

2 

1 

8 

1 

9 

Ritlfcei 

1 

10 

r 

1 

11 

^LiLisr 

1 

12 

$*# 

3 

1 

1 

13 

Ji.* 

2 

14 

1 

IS 

ft#«t 

1 

16 

1 

17 

-ip- 

18 

1 

19 

1 

20 

1 

1 

21 

ti#* 

1 

22 

#it 

1 

1 

3 

23 

1 

1 

24 

IS-* 

1 

Table  9:  Scholars  and  Commentaries  Cited  in  the  Beommanggyeong  gojeokgi 


As  seen  above,  the  Mahayana  scriptures  most  frequently  cited  by 
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Taehyeon  in  commenting  on  the  Sutra  of  Brahma’s  Net  are  the  Nirvana  Sutra 
(16  times),  Sutra  of  Mahjusri’s  Questions  (11  times),  and  the  Flower  Ornament 
Sutra  (10  times).  In  the  second  fascicle  that  deals  with  the  precepts  there  is 
a  high  concentration  of  citations  from  the  Nirvana  Sutra,  Sutra  of  Wholesome 
Precepts,  the  Sutra  of  Primary  Activities,  as  well  as  seven  citations  from  the 
Sutra  of  the  Deathbed  Injunction.  The  first  fascicle,  on  the  other  hand,  which 
deals  with  the  practice  stages  of  the  bodhisattvas,  relies  more  on  the  Flower 
Ornament  Sutra.  As  for  Vinaya  texts,  he  cites  the  Four  Part  Vinaya 
seven  times,  and  the  Five  Part  Vinaya  JLtjf  three  times.  As  for  treatises, 
he  cites  the  Yogacarabhumi-sastra  sixty-nine  times,  the  Mahdprajndpdramita- 
sastra  nineteen  times,  the  Das'abhumika-vibhasa  "hfiFL-ilTT'lwt  nine  times, 
and  so  forth.  The  high  concentration  of  quotations  from  the  Y ogacarabhumi- 
sastra  and  other  Yogacara  works  is  clearly  a  result  of  his  being  so  well  versed 
in  this  tradition.  At  the  same  time  he  mixes  citations  from  Yogacara  and 
Tathagatagarbha  works  in  a  way  that  reflects  his  basic  syncretic  approach. 

Next,  regarding  the  citation  of  individual  scholars  or  their  commentaries, 
Fazang  is  number  one  at  ten  citations,  followed  by  Uijeok  at  three.  Wonhyo 
is  just  mentioned  by  name  without  reference  to  a  particular  textual  source. 
References  to  Fazang  are  to  his  six-fascicle  Fanwangjmg  pusa  jieben  shu  It 
SI M  A- [HAT- It ;  references  to  Uijeok  are  to  his  three-fascicle  Bosal  gyebon  so 
References  to  the  Gyebon  gi  jtfiZ  are  most  likely  pointing  to 
Seung-eom’s  Beommanggyeong  sulgi  ItSIMiiiS,.  Influences  from  Wonhyo’s 
commentaries  on  the  bodhisattva  precepts  can  be  discerned  in  the  text. 


C.  Characteristics  of  the  Beommanggyeong  gojeokgi 

As  shown  above,  Taehyeon’s  Beommanggyeong  gojeokgi  relies  exte\nsively  on  a 
range  of  sutras,  vinayas,  and  treatises  in  explicating  the  Sutra  of  Brahmas  Net. 
In  classifying  the  characteristics  of  the  precepts  and  the  maintaining  and 
transgressing  of  the  Brahma’s  Net  precepts,  he  blends  the  doctrines  of  the 
Tathagatagarbha  and  Yogacara-based  interpretations  without  any  discernible 
preference.  Moreover,  it  is  precisely  due  to  the  care  he  took  in  investigating 
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works  of  previous  commentators  and  utilizing  their  strong  points,  that  his 
commentary  has  taken  a  special  place  in  the  area  of  research  on  the  Sutra 
of  Brahma’s  Net.  Since  subsequent  scholars  have  come  to  realize  that  the 
Gojeokgi  needed  to  be  consulted  in  the  event  of  any  future  research  on  the 
sutra,  below  we  will  examine  its  various  distinctive  features. 

The  most  prominent  overall  aspect  of  the  Gojeokgi  is  that  despite  the 
number  of  famous  commentaries  written  by  major  figures  in  the  Tiantai, 
Huayan,  and  Faxiang  traditions,  almost  all  of  them  were  limited  in  their 
coverage  to  the  second  fascicle.  There  were  a  few  that  treated  the  first  fascicle, 
and  almost  none  that  explicated  both.  Thus,  in  the  aspect  of  its  treating  both 
fascicles  of  the  sutra,  the  Gojeokgi  is  an  extremely  rare  commentary.  For 
example,  the  well-known  commentaries  by  Seungjang  Faxian 

Daoxuan  i|T#,  Chuan’ao  #lfc,  Lishe  #'J  if  Puyang  and  so  forth  only 
cover  the  second  fascicle,  while  Zhiyi,  Fazang,  Uijeok,  and  Mingkuang 
only  explicated  the  verses  of  the  second  fascicle.  Taehyeon  on  the  other  hand 
fully  explored  the  full  text  of  both  fascicles.  Regarding  this  point,  Shosan 
says  in  his  Bonmokyo  koshakuki  kogi  ft $) MT A, :  “Among  all  the 
commentaries  on  the  text,  it  is  only  Taehyeon’s  that  fully  investigated  the 
meaning  of  the  scriptures  thoroughly  in  both  the  first  and  second  fascicles, 
thus  surpassing  all  others.” 

Another  distinctive  feature  of  the  Gojeokgi  is  that  in  the  second  fascicle  of 
the  sutra,  only  the  “characteristics  of  the  precepts”  from  below  the  verse  are 
separately  taken  out  and  placed  together  with  the  explanation  of  the  format 
for  receiving  the  precepts  and  the  preface  to  the  precept.  Furthermore, 
the  placing  of  the  transmission  verse  at  the  end  to  establish  a  system 
for  applying  the  precepts  at  the  precepts  meeting  makes  this  into  a  true 
bodhisattva  pratimoksa — a  bodhisattva  precepts  sutra,  or  a  Brahma’s  Net 
precepts  sutra.  However,  because  the  sutra  writers  did  not  originally  apply 
a  heading  to  label  each  of  the  ten  grave  and  forty-eight  minor  precepts, 
each  commentator  felt  obliged  to  add  his  own  heading  that  would  serve 
to  summarize  the  characteristics  of  the  precept  that  was  to  follow,  and 
these  vary  from  commentator  to  commentator.  If  the  labels  applied  to  each 
precept  by  the  various  commentators  are  compared,  the  labels  applied  by 
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Taehyeon  characterize  the  content  of  each  precept  with  the  highest  degree 
of  description,  and  thus  commentators  in  subsequent  eras  tended  to  use 
Taehyeon’s  labels.  If  we  just  look  at  how  Taehyeon  labels  the  first  ten  grave 
precepts  in  comparison  with  the  other  commentators  we  can  readily  see  how 
it  best  captures  the  sense  of  the  precepts.  For  example,  in  his  Bonmokyo  yokai 
kaimon  Myoryu  -ii'fi,  (1705-1746)  praises  the  creation  of 

the  label  ‘the  prohibition  of  pleasurable  killing’  by  Taehyeon  as  the  label  for 
the  first  grave  precept.  Thus,  the  label  applied  by  Taehyeon  is  considered  to 
be  excellent.  We  can  gain  a  sense  of  the  difference  in  approach  in  the  labeling 
of  the  precepts  by  Taehyeon  by  comparing  his  rendering  with  that  of  some  of 
the  other  major  commentators  in  the  case  of  the  ten  grave  precepts. 


First  Precept 

Second  Precept  Third  Precept 

Fourth  Precept  Fifth  Precept 

Taehyeon 

g  mi-WA 

Faxian 

Zhizhou 

Mingkuang 

gii'SflS, 

Seungjang 

T'ir'&ik 

Uijeok 

gii'SiS. 

Fazang 

g 

Zhiyi  SM 

■flirifc, 

g£;S4t 

Table  10:  Comparative  Chart  of  the  Labeling  of  the  Headings  for  the  Ten  Grave  Precepts 


Sixth 

Seventh 

Eighth 

Ninth 

Tenth 

Taehyeon 

S  itS/toiiS. 

Faxian 

Zhizhou 

Mingkuang 

SitStfeift 

A 

Mii 

Seungjang 

SitSi-toife 

Uijeok 

■St-l-fcitife 

SitStfeift 

Fazang 

ifci&Ji. 

Sit  Sitfe 
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Although  the  discussion  of  the  framework  of  the  three  groups  of  pure 
precepts  doesn’t  come  up  in  the  text  of  the  Sutra  of  Brahma's  Net 

itself,  Uijeok’s  Bosal gyebon  so  says: 

The  prior  ten  grave  precepts  are  the  restraining  precepts 

The  latter  forty-eight  precepts  constitute  the  remaining  two  groups.  The 
sutra  explains  the  restraining  precepts  as  equivalent  to  the  ten  parajikas  + 
The  precepts  for  cultivating  goodness  are  equivalent  to 

the  84,000  dharma  gates.  The  precepts  for  gathering  in  sentient  beings  1# 
are  the  compassion  and  joyful  giving  that  transform  all  sentient 
beings,  so  that  they  will  all  obtain  peace  of  mind.  Also,  among  the  forty- 
eight  (minor)  precepts,  the  first  thirty  are  those  of  cultivating  goodness. 
The  latter  eighteen  are  those  of  bringing  benefit  to  sentient  beings.  Of  the 
forty-four  minor  precepts  in  the  Bodhisattvabhumi-sastra ,  the  first  thirty- 
three  are  the  precepts  for  cultivating  goodness.  The  latter  eleven  are  the 
precepts  for  bringing  benefit  to  sentient  beings.  (T  1814.40.670al6-22) 

Fazang’s  viewpoint  is  that  the  reason  why  the  ten  parajikas  of  the  Sutra 
of  Brahma’s  Net  give  priority  to  the  stopping  of  evil  here  is  because  even 
one  labels  them  as  disciplinary  precepts,  since  one  doesn’t  kill  living  beings, 
the  compassionate  practice  for  the  benefit  of  others  is  already  established. 
Because  one  doesn’t  steal  others’  things,  the  purifying  practice  of  lessening 
desires  is  also  established,  and  this  being  the  case,  the  lifestyle  of  stopping 
evil  is  already  linked  together  with  the  practice  of  cultivating  goodness. 
When  seen  from  the  aspect  of  the  three  kinds  of  purifying  precepts  as 
removing  evil,  all  are  disciplinary  precepts.  Moreover,  because  such  works  are 
for  the  purpose  benefiting  sentient  beings,  none  of  them  are  different  from 
the  actual  practice  of  the  precepts  for  the  improvement  of  the  condition  of 
sentient  beings.  Taehyeon  says: 
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Each  of  the  ten  precepts  fully  constitutes  the  three  classes  of  precepts.9 

In  this  view,  the  ten  precepts  completely  clarify  the  intention  of  the 
characteristics  of  the  three  classes  of  the  precepts.  However,  Taehyeon  does 
not  hold  this  to  be  true  for  the  ten  grave  precepts  alone,  since,  in  his  view 
of  the  forty-eight  minor  precepts,  each  one  includes  the  meaning  of  all 
precepts.  In  this  way,  he  advanced  his  thought  on  the  matter  one  step  further. 
Moreover,  in  Myoryu’s  Bonmokyo  yokai  kaimon,  while  interpreting  meaning 
of  three  classes  of  binding  transgressions  of  the  bodhisattva  precepts  -H-ooU 
4fE>,  he  introduces  Taehyeon’s  new  opinion  concerning  the  three  fetters,  the 
transgression  of  precepts,  and  the  nontransgression  of  the  precepts  in  his 
own  commentary. 


D.  Influence  in  Japan 

As  shown  above,  Taehyeon’s  Beommanggyeong  gojeokgi  not  only  had  its  own 
distinctive  approaches;  it  thoroughly  relied  previous  masters’  precedent 
teachings,  such  that  it  surpassed  all  previous  commentaries;  thus  it  was 
read  widely  not  only  in  Silla,  but  in  other  lands  as  well.  The  presence  of 
Taehyeon’s  name  in  records  in  Japan  found  at  the  Hoki’in  If  41%  at  Koyasan 
indicates  that  the  Japanese  were  aware  of  his  existence  by  753.  In 
China,  the  Bosal  gyebon  jong-yo,  the  Yaksagyeong  gojeokgi  it  MT iSEicL  and 
others  were  published  under  the  title  of  Blue  Hill  Dharma  Anthology  -friC'T 
M  in  1920  at  the  Jingling  Sutra  Publication  Bureau  dfPJtt'jMjlL,  but  whether 
or  not  these  works  were  published  in  China  at  an  earlier  date  remains  to  be 
investigated. 

One  of  the  most  interesting  aspects  of  the  history  of  the  reception  of 
the  Beommanggyeong  gojeokgi  is  that  although  it  did  not  receive  that  much 
subsequent  attention  in  Korea,  Japanese  scholars  became  deeply  interested — 


3  - (T  1815.40.708c6) 
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almost  obsessed  with  it.  With  Ganjin’s  MM  (688-763)  arrival  from  China, 
the  full  gamut  of  Hinayana  and  Mahayana  precepts  first  became  available 
in  Japan.  The  first  Japanese  commentary  on  the  Sutra  of  Brahma’s  Net  was 
written  by  Zenju  -|Mh  (724-797)  in  the  four-fascicle  Bonmokyo  ryakusho, 
after  which  numerous  commentaries  appeared.  Zenju  comments  on  both 
fascicles,  and  it  is  obvious  that  it  is  based  on  the  Gojeokgi  from  the  content  of 
the  explanations,  as  well  as  the  fact  that  Taehyeon’s  precept  labels  are  used. 

The  extent  of  Zenju’s  reliance  on  Taehyeon  in  this  commentary  begins  to 
suggest  the  extent  of  the  influence  of  the  Gojeokgi  on  Nara-period  (710-784) 
Japanese  Buddhism.  Another  example  can  be  seen  in  Kukai’s  (774-835) 
Bonmokyo  kaidai  estimated  to  have  been  written  in  828,  where 

the  titles  of  the  precepts  were  given  both  in  Sanskrit  and  Chinese,  along  with 
an  explanation  of  the  meaning  of  each  word.  The  deeper  implications  are 
elucidated  while  quoting  Taehyeon’s  interpretation  along  with  the  positions 
of  Zhiyi  and  Fazang. 

Attention  began  to  be  paid  to  the  bodhisattva  precepts  at  the  time  of 
the  controversy  on  rules  and  disciplines  between  the  southern  i%4?|5  (Nara) 
and  northern  (Hieizan)  centers  of  Buddhist  studies.  And  during  the 
Vinaya  revival  of  the  Kamakura  period  even  more  attention  was  paid  to  the 
bodhisattva  approach  to  the  precepts  taught  in  the  Sutra  of  Brahma’s  Net. 
Therefore,  numerous  commentaries  were  produced  on  the  sutra,  along  with 
repeated  subcommentaries,  abridgments,  lecture  notes,  and  other  forms  of 
exegesis.  Among  these,  a  large  number  were  further  elaborations  and  other 
forms  of  usage  of  the  Gojeokgi,  which  came  to  be  the  basic  text  used  for 
research  on  the  Mahayana  precepts.  The  below  table  represents  only  a  start 
at  identifying  the  Japanese  commentaries  that  worked  in  one  way  or  another 
with  the  Beommanggyeong  gojeokgi.  Hopefully  this  data  will  be  properly  filled 
out  by  other  scholars  in  the  future. 


ND  =  0  Z  = 


Title 

Vols. 

Author 

Author  Date 

Extant 

Presently  contained  in 

1  ite. 

3  fasc. 

742-764 

yes 

Z  1-60-3, T  40-689 
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2 

ft  8* I  #<!■£■ 

2  fasc. 

yes 

ft#  34-4'J  (1689), 
it  f8##j&ajS'B6x# 

3 

ft^l&sL-iriii&ft 

1  book 

1201-1290 

yes 

it-S6ft44'J  (1275), 
ftspvii  5T#B6 
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Table  11.  Japanese  Commentaries  on  Taehyeon’s  Beommanggyeong 


As  can  be  seen  above,  more  than  sixty  Japanese  subcommentaries  on  the 
Beommanggyeong gojeokgi  have  been  identified.  This  can  probably  be  attributed 
to  the  fact  that  from  the  earliest  period,  by  far  the  most  research  conducted  on 
the  Sutra  of  Brahma’s  Net  was  done  through  the  Gojeokgi.  The  reasons  for  the 
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richness  of  Taehyeon’s  commentary  can  be  surmised  as  follows.  After  starting 
out  with  a  deep  study  of  the  Huayan  doctrinal  approach  of  interpenetration, 
Taehyeon  turned  his  attention  with  deep  fervor  to  Yogacara  studies. 
Therefore  even  in  case  of  classifying  the  characteristics  of  the  precepts  and 
maintaining  and  transgressing  etc.,  of  Brahma’s  Net  precepts,  the  interpretive 
perspectives  of  Tathagatagarbha  and  Yogacara  can  both  be  seen.  Moreover, 
in  their  explications  of  the  Sutra  of  Brahma’s  Net,  exegetes  from  the  Huayan 
camp  declared  the  sutra’s  content  to  be  that  of  “lesser  Huayan” 
and  tended  to  pay  exclusive  attention  to  the  Huayan-related  content  of  the 
first  fascicle.  Commentators  from  the  Vinaya  camp  on  the  other  hand  only 
concerned  themselves  with  the  second  fascicle.  But  the  Beommanggyeong 
gojeokgi  treated  both  fascicles  fully.  Thus,  later  commentators  not  only  greatly 
valued  the  Gojeokgi,  they  sifted  through  it  from  top  to  bottom,  from  right 
to  left,  freely  citing,  annotating,  and  adjusting  it  over  and  over.  And  so  the 
Gojeokgi  became  a  veritable  all-purpose  textbook  for  the  study  and  teaching 
of  the  Mahayana  precepts.  However,  it  did  not  end  with  merely  introducing 
and  quoting  the  positions  of  other  scholars,  it  was  used  as  a  touchstone  to 
clarify  important  problems,  so  that  later  scholars — especially  researchers  of 
the  Sutra  of  Brahma’s  Net  took  at  as  their  most  prized  text. 


E.  Taehyeon's  Interpretive  Approaches  toward  the  Sutra  of 
Brahma's  Net 

In  the  section  “establishment  of  subjective  and  objective”  ftLf’/fAn  in  his 
Bosal  gyebon  jong-yo  Taehyeon  notes  discusses  the  difference  between  the 
sravaka  precepts  and  the  bodhisattva  precepts,  stating  that  the  bodhisattva 
precepts  were  different  from  the  sravaka  precepts  on  three  points  in  terms  of 
reception  and  violation. 

First  of  all,  with  the  bodhisattva  precepts,  it  is  assumed  that  anyone — 
except  for  someone  who  has  committed  one  of  the  seven  heinous  acts — will 
be  able  to  receive  them  as  long  as  the  preceptor’s  lecture  is  understood 
|s]^Fds]. 
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Moreover,  if  the  bodhisattva  precepts  regarding  bodily  behavior,  speech, 
and  thought  are  compared  with  the  sravaka  precepts  regarding  bodily 
behavior  and  speech,  we  can  see  a  difference  in  what  is  judged  to  be  proper 
observance  or  violation  between  the  cases  of  the  sravaka  precepts  that 
regulates  misdeeds  without  consideration  of  motive  and  expediency,  as 
contrasted  with  the  bodhisattva  precepts  that  emphasize  the  spirit  of  the 
benefit  of  others 

The  third  difference  is  that  the  sravaka  precepts  depend  on  five  kinds  of 
conditions  for  violation,  and  the  bodhisattva  precepts  depend  on  four  kinds 
of  conditions.  Because  they  are  taken  all  at  once,  the  sravaka  precepts  are 
completely  broken  even  if  one  grave  violation  is  committed,  whereas  this  is 
not  the  case  with  the  bodhisattva  precepts  MT  Is]  ^0. 

In  the  section  on  distinctions  in  practice  in  his  Doctrinal  Essentials, 
Taehyeon  also  says  that  in  order  to  well  observe  the  bodhisattva  precepts 
one  must  first  become  intimate  with  a  spiritual  teacher  l£il-8-Tr,  well  hear 
the  correct  Dharma  ItPfiiMi-,  and  well  understand  the  principle  of  the 
impermanence  of  all  activities  and  the  selflessness  of  all  dharmas  §\ 

Finally,  one  should  practice  as  the  teacher  has  taught  -fo Then,  in  order 
to  practice  as  the  teacher  has  taught,  one  must  first  maintain  correct  thinking 
fully  train  oneself  through  the  perfections  I’M,  understand  the 

differences  in  the  relative  gravity  of  individual  precepts  and  be  able 

to  recognize  when  one  has  observed  them  or  broken  them  However, 

regarding  the  relative  gravity  of  the  precepts,  he  said  that  the  latter  four 
among  the  ten  grave  precepts  are  the  four  kinds  of parajika  dharma  explained 
in  Yogacarabhumi-s'astra,  which  are  the  fundamental  grave  precepts.  Here  we 
can  see  the  example  of  Taehyeon’s  availing  himself  to  the  Yogacara  precepts 
in  his  interpretation  of  the  Brahma’s  Net  precepts. 

He  also  explains  the  observing  and  violating  of  the  precepts  in  terms 
of  general  characteristics,  specific  characteristics,  and  their  ultimate  aspect, 
but  we  can  see  that  this  framework  is  derived  from  his  reading  of  Wonhyo’s 
Bosal gyebon  jibeom  yogi  This  kind  of  interpretation  of  the 

Mahayana  precepts  on  the  part  of  Taehyeon  is  expressed  in  the  same  way  in 
the  Gojeokgi.  That  is,  Taehyeon  speaks  of  there  being  three  aspects:  the  aspect 
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of  receiving  the  precepts  ft#F1,  the  aspect  of  observing  the  precepts  ft# 
FI,  and  the  aspect  of  violating  the  precepts  he  provides  a  detailed 

explanation  for  each.  For  receiving  the  precepts,  first  sentient  beings  of  the 
six  destinies  must  simply  understand  the  Dharma  teacher’s  words,  and  then 
give  rise  to  the  mind  bent  on  the  attainment  of  unsurpassed  enlightenment. 
Then,  there  are  two  ways  of  receiving  the  precepts.  Since  bodhisattvas  have 
the  option  of  taking  them  partially,  while  sravakas  must  take  the  full  set  of 
precepts  all  at  once,  there  is  no  such  case  of  sravakas  who  have  partially  taken 
the  precepts.  As  for  the  method  of  receiving  the  bodhisattva  precepts,  the 
view  of  Taehyeon — who  acknowledges  the  partial  reception  of  the  precepts — 
is  that  from  the  three  pure  groups  of  precepts,  the  methods  of  the  reception 
of  the  restraining  precepts  include  both  full  and  partial  reception; 

this  can  be  seen  as  being  influenced  by  the  interpretation  of  Uijeok,  who 
said  that  as  to  the  method  of  receiving  the  precepts,  the  reception  of  the 
precepts  related  to  the  cultivation  of  goodness  and  the  precepts  for  the 
improvement  of  the  circumstances  of  sentient  beings  is  called  “full  reception 
of  the  precepts,”  and  that  the  reception  of  the  precepts  of  restraint  alone  was 
called  separate  reception.  Perhaps  Taehyeon  accepted  Uijeok’s  view  here,  and 
developed  the  idea  of  partial  reception  out  of  separate  reception  as  being 
something  different. 

In  the  case  of  the  violation  of  the  precepts,  Taehyeon  said  that  since  the 
bodhisattva  precepts — as  distinguished  from  the  sravaka  precepts — can 
be  received  partially,  it  follows  suit  that  the  violation  of  only  one  does  not 
necessarily  entail  the  violation  of  them  all  as  a  set.  Moreover,  according  to 
the  Sutra  of  Primary  Activities,  since  the  bodhisattva  precepts  take  mind  as 
the  essence,  and  because  the  mind  is  never  exhausted,  the  precepts  can  also 
never  be  exhausted.  However,  great  emphasis  is  placed  on  the  aspiration 
for  enlightenment,  since  he  says  that  the  precepts  would  be  lost  if  the  great 
aspiration  for  enlightenment  was  deliberately  abandoned.  And,  violation  of 
the  grave  precepts  is  of  two  kinds:  in  the  case  of  a  high-level  practitioner, 
violation  of  the  precept  means  to  break  the  precepts  of  restraint;  in  the  case 
of  the  middling-level  and  low-level  practitioner,  it  is  considered  a  taint,  but 
one  does  not  fully  lose  possession  of  the  precepts.  In  the  40th  minor  precept 
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of  the  Sutra  of  Brahma’s  Net,  someone  who  commits  one  of  the  seven  heinous 
acts  cannot  receive  the  precepts  in  his  present  lifetime;  in  the  conclusion  of 
the  ten  grave  precepts  it  says  that  if  one  of  the  ten  grave  precepts  is  broken, 
one  will  not  be  able  to  arouse  the  aspiration  for  enlightenment  in  this 
lifetime.  As  for  this  case,  Taehyeon  offers  a  conflicting  proposition  by  saying 
that  if  one  has  committed  one  of  the  seven  heinous  acts,  wouldn’t  it  be  the 
case  that  the  crime  can  be  erased  by  repentance?  But  he  does  not  offer  a 
final  determination  as  to  which  is  correct.  Together  with  this,  regarding  the 
position  that  if  someone  violates  the  ten  grave  precepts  they  cannot  give  rise 
to  the  aspiration  for  enlightenment,  Taehyeon  says  that  if  one  violates  the  ten 
grave  precepts  as  well  as  commits  one  of  the  seven  heinous  crimes  one  cannot 
receive  the  bodhisattva  precepts,  but  aside  from  this,  one  can  receive  them. 

With  this  as  the  basis  of  his  argument,  he  cites  the  Yogacarabhumi-sastra 
and  the  Sutra  of  Primary  Activities  to  support  the  position  acknowledging 
the  possibility  of  the  re-reception  of  the  precepts.  In  the  case  where  the 
seven  heinous  crimes  are  added  on  top  the  violation  of  the  ten  grave  precepts 
and  one  is  constrained  in  being  unable  to  receive  the  bodhisattva  precepts, 
for  the  purpose  of  allowing  for  their  re-reception,  it  can  be  surmised  that 
there  was  an  intention  on  the  part  of  Taehyeon  to  get  more  people  to  try 
to  undertake  bodhisattva  precepts.  Moreover,  seeing  from  the  perspective 
that  one  could  be  called  a  bodhisattva  even  if  he  only  partially  received  the 
bodhisattva  precepts,  it  does  not  seem  unreasonable  to  think  that  he  had  a 
personal  intention  to  broadly  expand  the  scope  of  the  bodhisattva  precepts. 
Because  this  kind  of  interpretation  seen  in  Taehyeon  cannot  be  found  in  the 
commentaries  of  Fazang,  Zhiyi,  or  Uijeok  etc.,  we  can  be  fairly  certain  that 
this  was  his  own  personal  understanding.  Moreover,  with  the  intention  of 
Taehyeon  try  to  have  it  so  that  people  would  receive  the  bodhisattva  precepts 
more  and  more  easily  was  directed  toward  the  aim  of  popularizing  Buddhism 
and  increasing  the  number  of  lay  believers,  he  may  have  seen  these  kinds  of 
developments  as  being  effective  toward  this  end. 

Taehyeon,  despite  his  Yogacara  background,  in  his  explication  of  the 
sixteenth  minor  precept  takes  the  position  of  universal  Buddha  potentiality. 
That  is,  according  to  the  Nirvana  Sutra,  “If  you  say  that  sentient  beings 
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definitely  have  the  buddha  nature  or  that  they  definitely  do  not  have  the 
buddha  nature,  you  are  slandering  all  three  treasures  of  Buddha,  Dharma, 
and  Samgha.”  Because  this  can  also  be  seen  in  Uijeok’s  annotation,  we  can 
guess  that  Taehyeon  got  it  from  there.  In  regard  to  the  passage  in  the  Sutra 
of  Brahma’s  Net  that  discusses  the  possession  of  the  buddha-nature  by  all 
sentient  beings,  the  Gojeokgi  says: 

The  “Seeds  of  Buddha-nature”  are  the  essence  of  the  precepts.  “Mentation” 
refers  to  the  manas',  “consciousness”  M  refers  to  the  six  consciousnesses; 
“mind”  refers  to  the  eighth  consciousness;  “form”  &  refers  to  the 
five  faculties.  All  those  who  have  these  kinds  of  feelings  and  mind 
are  contained  in  the  [family  of]  the  Buddha-nature — all  will  become 
buddhas.  How  so?  “It  is  precisely  because  of  these  ever-present  causes 
[in  the  form  of  the  precepts],  that  there  is  always  an  abiding  Dharma 
body.”  Sambodhi  is  the  cause.  The  word  “precisely”  is  repeated  because 
it  is  precisely  the  cause  of  the  effect.  Since  this  occurs  just  as  it  should, 
there  is  precisely  the  reward  and  transformation  [-bodies],  as  well  as  the 
eternally  dwelling  Dharma  body.  As  for  “in  this  way  the  ten  precepts 
are  manifested  in  the  world”  and  so  forth:  in  the  verbal  transmission  of 
Sakyamuni  “appearing  in  the  world”  is  none  other  than  these  Dharma- 
precepts  which  should  be  received  and  upheld.  This  is  because  it  is  based 
on  this  that  one  expresses  the  fruit  of  one’s  own  buddha-nature.  Therefore 
the  verbal  transmission  is  now  offered  for  this  great  assembly.  The  words 
“these  are  the  precepts  for  all  sentient  beings,  whose  original  self-nature 
is  pure”  shows  the  true  nature  of  the  precepts,  expressing  that  all  sentient 
beings  have  the  buddha-nature,  and  therefore  become  buddhas.  (HBJ 
3.443c3-cl5) 

Thus  Taehyeon  takes  the  position  that  all  sentient  beings  have  the 
intrinsic  potentiality  to  become  buddhas.  Here  Taehyeon’s  position  is 
different  from  that  of  Seungjang,  a  Silla  Yogacara  scholar-monk  who  studied 
in  China.  In  his  explication  of  the  Sutra  of  Brahma’s  Net  Seungjang  took 
the  position  of  the  theory  of  distinction  in  five  natures  — that  in 
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addition  to  those  with  bodhisattva  nature  and  indeterminate  nature  there 
was  a  category  of  sentient  beings  who  could  not  attain  enlightenment.  By 
comparison,  Woncheuk  thought  that  icchantikas  could  also  become  buddhas. 
So  in  terms  of  buddha-nature  theory,  Taehyeon  tends  toward  the  direction 
of  Woncheuk.  In  fact,  the  position  that  icchantikas  also  have  the  Buddha 
nature  is  also  confirmed  in  other  writings  of  Taehyeon.  Moreover,  regarding 
the  claim  that  the  Buddha  nature  definitely  exists  or  definitely  does  not 
exist  is  tantamount  to  denigrating  the  three  treasures,  Taehyeon  follows  the 
argument  made  by  Wonhyo  that  even  such  practitioners  as  the  icchantika  can 
also  become  a  Buddha,  and  that  attachment  to  the  existence  or  nonexistence 
of  Buddha  nature  is  a  type  of  nihilism.  Therefore,  this  opinion  of  Taehyeon, 
which  holds  that  all  sentient  beings  have  buddha-nature  and  can  become 
buddhas,  is  in  accordance  with  the  views  of  Woncheuk,  Wonhyo,  Uijeok,  et 
al.,  but  differs  from  that  of  Seungjang.  Moreover,  when  this  view  of  Taehyeon 
regarding  Buddha  nature  is  juxtaposed  with  the  allowance  of  the  re-reception 
of  the  precepts  and  the  partial  reception  of  the  precepts  in  the  bodhisattva 
moral  code,  the  equality  of  all  human  beings  in  essence  fits  together  well 
with  the  notion  that  anyone  can  receive  the  bodhisattva  precepts. 


4.  Meeting  the  Demands  for  Secular  Relevance 

A.  Taehyeon's  View  of  the  Sutra  of  Brahma's  Net  and  "Filial 
Piety"#  and  "Obligation  for  Kindnesses  Received"  iS. 

Next,  we  look  at  the  Sutra  of  Brahma’s  Net  from  the  perspective  of  its 
inclusion  of  the  notions  of  filial  piety  and  obligation  for  kindnesses  received. 
These  aspects,  along  with  the  discussion  of  the  role  of  kings,  are  cited  by 
those  who  believe  that  the  text  was  authored  in  fifth-century  China  while 
consulting  the  traditional  sutras  and  vinayas  that  had  been  transmitted 
from  India.  One  significant  characteristic  of  the  Sutra  of  Brahma’s  Net  is 
the  inclusion  of  the  indigenous  Chinese  concept  of  filial  piety.  Compared 
to  Wonhyo,  Seungjang,  and  Uijeok,  Taehyeon  discusses  this  notion  of  filial 
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piety  fairly  extensively.  Some  of  the  discussions  by  Taehyeon  on  filial  piety  in 
the  Beommanggyeong  gojeokgi  are  as  follows: 

“Piety”  means  to  be  devout.  “Obedience”  means  reverence.  Knowledge  of 
kindness  received  and  the  repayment  of  that  kindness  are  none  other  than 
the  way  of  piety.  There  are  two  kinds  of  kindness  that  are  received.  One  is 
the  kindness  received  in  the  raising  and  nourishing  of  one’s  earthly  body, 
which  means  the  kindness  received  from  one’s  father  and  mother.  The 
second  is  the  kindness  received  in  the  nourishment  of  one’s  Dharma  body, 
which  means  the  kindness  received  from  one’s  monastic  teachers  and  so 
forth.  Since  material  goods  and  the  Dharma  are  two  kinds  of  things,  the 
kind  of  homage  they  should  be  paid  is  also  of  two  kinds.  The  honored 
monks  and  three  treasures  mentioned  here  are  the  helpers,  in  order  of 
priority,  in  attaining  the  way.  This  is  why  primary  and  secondary  supports 
are  distinguished.  “Piety”  being  called  “moral  discipline,”  and  being  called 
“restraint,”  is  because  piety  is  considered  to  be  the  most  fundamental 
of  all  kinds  of  behavior,  the  essential  path  of  the  ancient  kings.  Moral 
discipline  is  the  cornerstone  of  myriad  wholesome  activities,  the  original 
source  of  all  buddhas.  Wholesomeness  springs  from  this.  Piety  is  called 
“moral  discipline”  and  unwholesomeness  is  extinguished  from  this — it 
is  also  called  “restraint.”  Thus,  although  their  names  are  different,  the 
meaning  of  piety  and  moral  discipline  is  the  same.  (HBJ  3.447bll-18) 

Question:  In  secular  propriety,  the  rule  is  “In  the  case  of  harm  done  to 
one’s  ruler  or  father,  not  to  exact  revenge  is  unfilial.”  How  is  it  that  when 
harm  is  done  to  the  king  or  one’s  parents  that  revenge  is  a  violation  of 
filial  piety? 

Answer:  There  are  two  kinds  of  filial  piety:  the  first  is  conventional 
filial  piety,  wherein  one  repays  malice  with  malice.  It  is  like  extinguishing 
a  fire  with  grass.  Then  there  is  ultimate  filial  piety,  wherein  one  responds 
to  malice  with  compassion.  It  is  like  extinguishing  a  fire  with  water. 
Since  one  already  believes  that  the  beings  of  the  six  destinies  have  once 
been  one’s  mother  and  father,  how  could  we,  for  the  sake  of  one  parent, 
inflict  further  harm  on  another  parent?  This  killing  of  the  present  parent 
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will  result  in  rebirth  in  hell.  If  you  can  just  feel  pity,  you  cannot  go  on  to 
exact  revenge.  Therefore  the  attitude  of  compassion  dissolves  resentments, 
quickly  bringing  them  to  closure.  This  is  the  most  filial  of  the  filial.  (HBJ 
3.465bll-23) 

The  point  of  the  present  text  is  that  one  should  give  rise  to  the  great 
vow  to  be  filial  and  respectful  to  the  two  main  parties  to  whom  one  has 
obligations:  the  first  is  the  obligation  to  those  who  protected,  raised,  and 
gave  birth  to  one’s  physical  body — one’s  father  and  mother.  The  second 
is  the  obligation  to  those  who  have  nourished  their  Dharma  body — one’s 
teachers  and  the  samgha.  With  piety  and  respect  as  the  cause,  and  the 
great  vow  as  the  condition,  that  which  one  has  vowed  to  achieve  is 
achieved.  This  is  the  main  point  here.  (HBJ  3.470a7-9) 

Although  the  awareness  of  the  reception  of  kindness  and  the  repayment 
of  that  kindness  is  understood  to  be  the  path  of  filial  piety,  Taehyeon 
distinguishes  the  obligations  for  kindness  into  two  types.  These  are  the 
kindness  of  nurturing  this  physical  body — for  which  one  is  obliged  to  one’s 
parents,  and  the  kindness  of  nurturing  the  Dharma  body,  for  which  one  is 
obliged  to  the  venerable  monks.  Moreover,  Taehyeon  calls  filial  piety  the  basis 
of  all  behavior  and  the  essential  path  of  the  former  kings,  saying  “Awareness 
of  kindness  and  repayment  of  kindness  are  the  primary  practices  of  the 
bodhisattva.  Even  death  cannot  be  avoided.”10  Thus  we  can  see  the  strong 
emphasis  being  placed  on  filial  piety,  and  we  can  see  a  clear  distinction  being 
made  by  Taehyeon  between  mundane  filial  piety  and  transmundane  filial 
piety.  Since  the  way  of  mundane  filial  piety  is  to  return  enmity  with  enmity, 
it  is  like  lighting  fire  to  dried  grass  and  everything  going  up  in  flames.  In 
the  filial  piety  of  the  samgha  one  pacifies  enmity  with  compassion,  which 
is  like  extinguishing  fire  with  water.  “Therefore  the  attitude  of  compassion 
dissolves  resentments,  quickly  bringing  them  to  closure.  This  is  the  most  filial 
of  the  filial.”  (HBJ  3.465b23)  By  comparison,  while  Taehyeon  distinguishes 
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these  kindnesses  into  the  two  of  kindness  in  nurturing  the  physical  body 
and  kindness  in  nurturing  the  Dharma  body,  Fazang  distinguishes  them 
into  three  kinds:  the  kindness  of  nurturance  by  parents,  the  kindness  of 
guidance  by  venerable  teachers,  and  the  kindness  of  salvation  by  the  three 
treasures.  Fazang’s  kindness  of  nurturance  by  parents  and  kindness  of 
guidance  from  venerable  monks  are  analogous  with  Taehyeon’s  kindness  in 
nurturing  the  physical  body  and  kindness  in  nurturing  the  Dharma  body, 
and  so  it  would  seem  that  Taehyeon  utilized  two  of  Fazang’s  categories 
of  kindnesses  received  and  left  out  the  third.  But  this  difference  reflects  a 
difference  between  the  two  scholars  in  their  understanding  of  the  concept 
of  obligation  for  kindnesses  received.  This  is  also  one  good  example  of  how 
Taehyeon  availed  himself  to  Fazang’s  commentary,  but  still  adjusted  his  own 
interpretation  according  to  his  own  understanding. 

Taehyeon  also  clearly  distinguished  the  two  kinds  of  filial  piety  as  that 
of  conventional  filial  piety  and  that  of  transmundane  filial  piety.  In  fact  the 
Sutra  of  Brahma’s  Net’s  own  positing  that  one  should  not  return  enmity  with 
enmity  made  various  commentators  feel  obliged  to  explain  in  why  the  non¬ 
dispelling  of  a  grudge  should  be  seen  as  undutiful  in  the  secular  world.  But 
we  are  unable  to  find  an  example  of  a  resolution  of  this  problem  of  answering 
enmity  that  is  like  Taehyeon’s  clear  distinction  into  mundane  and  Buddhist 
filial  piety.  In  Taehyeon’s  emphasis  on  dealing  with  this  problem  of  filial 
piety  and  kindnesses  received,  he  is  different  from  Wonhyo,  Seungjang,  and 
Uijeok.  But  to  understand  why  Taehyeon  felt  so  much  concerned  about  this 
point,  perhaps  we  need  to  think  about  the  society  of  the  Silla  of  the  time. 

The  story  in  the  Hyoseon  Pyeon  of  fascicle  five  of  the  Samgukyusa 

of  the  historical  discussion  3t#  between  Jinjeongsa  and  Daeseong  about 
upward  attainment  and  abandoning  knowledge  is  all  thought  to  be 

from  the  time  of  the  reign  of  King  Gyeongdeok  or  earlier.  The  discussion 
between  Sonsun  and  the  destitute  woman  JtGc  as  found  in  fascicle  48 
of  the  Samguk  yusa  all  has  the  later  Silla  as  its  background.  According  to  I 
Gibaek  secular  morality  and  Buddhist  faith  were  in  a  state  of  conflict 

and  adjustment  at  the  time,  and  ultimately  Buddhists  felt  the  need  to 
make  a  response  to  Confucian  criticisms  regarding  the  Buddhists  perceived 
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violations  of  the  principle  of  filial  piety.  That  is,  in  the  sectarian  arguments  of 
the  Hyoseon  Pyeon  we  can  see  a  reflection  of  the  mutual  critiques  occurring 
between  the  Buddhist  and  Confucian  camps  of  the  Unified  Silla  period.  If  so, 
Taehyeon,  who  was  active  during  the  reign  of  King  Gyeongdeok,  must  have 
been  keenly  aware  of  the  complex  relationship  of  secular  filial  piety  and  the 
Buddhist  faith.  Thus  he  differs  from  Wonhyo,  Seungjang,  Uijeok,  and  others 
in  the  degree  of  attention  he  pays  to  this  matter.  The  point  that  Taehyeon 
wanted  to  assert  was  that  after  all,  ultimate  filial  piety  far  surpasses  ordinary 
filial  piety.  That  is,  Taehyeon  does  not  hesitate  to  quickly  explain  that  the 
“filial  of  the  filial”  is  the  filial  piety  as  the  compassionate  attitude  of  equality 
that  dissolves  enmity.  However,  having  said  Taehyeon  emphasizes  ultimate 
filial  piety  as  filial  piety  and  kindness  received,  recognizing  the  friction 
related  to  the  notion  of  filial  piety  of  the  society  of  the  time,  he  wanted  to 
provide  an  interpretation  wherein  the  notions  of  filial  piety  in  Buddhism  and 
Confucianism  would  not  be  at  odds. 


B.  Other  Regulations  for  Dealing  with  the  World  of 
the  Time 

At  the  time  of  the  conferral  of  the  fortieth  minor  precept  of  the  Sutra  of 
Brahma’s  Net,  aside  from  someone  who  has  committed  one  of  the  seven 
heinous  crimes,  the  rest  of  the  people  are  not  distinguished;  and  world- 
renunciants  are  to  pay  homage  to  their  rulers  and  parents.  Taehyeon 
especially  notes  the  latter  part  of  this  precept  as  follows: 

As  for  “not  paying  homage  to  kings”  and  so  forth,  this  means  that  whether 
or  not  kings  and  so  forth  have  received  the  precepts,  none  of  them  have 
the  merit  equivalent  to  that  of  world-renouncing  monks  and  nuns. 
Accordingly,  if  monks  and  nuns  pay  obeisance  to  worldly  people,  such 
worldly  people  will  be  burdened  with  immeasurable  sin.  (HBJ  3.474b4— 7) 


Seen  in  terms  of  emphasis  on  the  merit  of  renunciant  practitioners,  we 
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can  say  that  after  all,  Taehyeon  is  valorizing  the  lay  practitioner  over  the 
renunciant  practitioner.  That  is,  the  renunciant  monks  had  taken  the  position 
that  monks  should  not  pay  obeisance  to  secular  rulers.  For  example,  in  the 
forty-second  minor  precept,  it  is  prohibited  to  teach  the  bodhisattva  precepts 
to  those  who  have  not  taken  the  bodhisattva  precepts  due  to  their  pursuit  of 
personal  profit,  or  to  evil  non-Buddhists  or  to  those  who  adhere  to  mistaken 
views.  However,  it  was  said  that  an  exception  can  be  made  in  the  case  of 
teaching  them  to  kings.  Taehyeon  clarifies  the  reason  for  this  as  follows: 

“Except  for  kings”  is  said  because  the  Buddhadharma  is  entrusted  to 
two  groups  of  people.  The  first  are  the  Buddhist  disciples,  who  have 
the  responsibility  for  protecting  the  internal.  The  second  are  the  kings, 
who  have  the  responsibility  form  protecting  the  external.  Furthermore, 
kings  have  power,  and  based  on  their  understanding  of  the  precepts,  will 
provide  support  for  practitioners;  hence,  they  should  know  about  them. 
(HBJ  3.476a3-6) 

That  is,  since  kings  are  being  entrusted  with  the  spread  of  the  Dharma,  it  is 
permissible  to  discuss  the  precepts  in  front  of  them.  With  this  explanation 
by  Taehyeon  according  with  the  understanding  of  Fazang,  a  consistent 
interpretation  can  be  seen  offering  the  reason  for  the  allowance  of  the 
king’s  presence  as  the  entrustment  of  the  Buddhadharma  to  them.  Also 
in  the  sutra  itself,  it  says  that  on  the  other  hand  one  should  not  pay 
obeisance  to  Kings.  Thus  we  can  see  two  kinds  of  discourse  regarding  the 
acknowledgment  of  royal  authority.  Taehyeon  is  also  aware  of  this  double¬ 
sided  acknowledgement.  In  the  first  minor  precept  of  the  Sutra  of  Brahma’s 
Net  it  is  explained  that  the  bodhisattva  precepts  must  be  taken  before 
advancing  to  the  kingship  or  an  official  position.  But  in  this  case,  Taehyeon 
offers  no  comment.  Moreover,  the  forty-seventh  minor  precept  prohibits  the 
king,  officials,  teachers,  parents,  disciples  and  so  forth,  from,  presuming  on 
their  noble  rank,  acting  contrary  to  the  Buddhadharma  and  the  precepts,  and 
obstructing  the  construction  of  stupas  and  so  forth.  Regarding  this,  Taehyeon 
says:  “There  is,  in  principle,  nothing  wrong  with  stopping  bad  people  from 
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entering  the  order,  and  it  is  not  necessary  to  carve  Buddha  images  and  sell 
them  in  the  market.  But  the  rest  of  these  acts  constitute  a  violation.”  (HBJ 
3.477bl2-14)  This  is  his  shortest  comment  in  all  of  the  fifty-eight  precepts. 
That  is,  while  annotating  this  precept,  rather  than  adding  to  the  regulation, 
he  emphasizes  those  things  that  do  not  need  to  be  placed  under  its 
limitations.  We  can  also  see  in  this  precept  a  case  where  Taehyeon  tends  to 
agree  with  Fazang.  In  the  tenth  minor  precept  (proscribing  the  accumulation 
of  weapons)  Taehyeon  also  takes  an  unorthodox  turn. 

As  for  the  naming  of  this  as  a  minor  violation:  If  one  is  [gathering 
weapons]  to  protect  the  true  Dharma,  then  it  is  not  a  violation.  In  the 
Nirvana  Sutn  the  lay  practitioners  are  allowed  to  possess  weapons 
because  they  are  protecting  the  Dharma.  (HBJ  3. 462b 7-9) 

In  other  words,  the  accumulation  of  weapons  is  acceptable  in  the  case 
where  the  purpose  is  the  protection  of  the  true  Dharma.  This  position  is  also 
supported  by  Uijeok,  and  we  may  guess  that  Taehyeon  consciously  followed 
him  here. 

Fazang  also  accepts  the  possession  of  weapons  for  the  purpose  of  protecting 
the  Dharma  and  keeping  order  in  society,  but  does  not  go  as  far  as  to  cite 
a  scriptural  source  such  as  the  Nirvana  Sutra.  Uijeok  also  acknowledges 
this  exception  to  the  rule  against  the  possession  of  weapons,  and  also  cites 
the  Nirvana  Sutra  to  support  it,  so  we  can  assume  Taehyeon  was  reading 
Uijeok  here  as  well.  Moreover,  in  the  eleventh  minor  precept,  though  there 
is  a  regulation  that  prohibits  becoming  an  envoy  for  the  country  and  being 
involved  with  the  army,  Taehyeon  again  takes  an  exceptional  position. 

If,  for  the  purposes  of  calming  things  down  and  bringing  an  end  to 
long  hostilities  you  enter  another  country,  it  should  in  principle  not  be  a 
violation.  (HBJ  3.462b20-21) 

Uijeok,  by  comparison,  says  that  if  the  purpose  is  to  facilitate  mutual 
reconciliation,  not  only  are  laymen  not  forbidden  from  serving  as  envoys;  as 
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long  as  they  have  no  personal  involvement,  they  are  also  allowed  to  come  and 
go  among  the  military.  Thus  the  point  referred  to  by  Uijeok  and  Taehyeon 
in  their  own  exceptions  to  this  precept  is  the  same,  but  the  content  of  their 
explanations  are  slightly  different.  However,  Fazang  also  makes  note  of  the 
exception — if  one  traverses  within  the  military  or  enters  another  state  for 
the  purpose  of  smoothing  the  affairs  with  another  country,  it  should  not 
be  seen  as  a  violation  of  the  precept.  Therefore,  we  have  to  say  that  in  this 
case  Taehyeon’s  interpretation  is  rather  close  to  that  of  Fazang,  with  the 
differences  being  merely  due  to  the  differences  of  the  circumstances  of  the 
place  and  time  in  which  each  scholar  lived.  The  case  of  Uijeok  who  lived 
immediately  after  the  war  of  unification,  not  being  in  any  way  involved  in 
the  conflict  must  have  been  almost  unthinkable;  for  someone  like  Taehyeon 
who  lived  within  the  peace  of  the  stabilized  Silla  period,  the  necessity  of 
such  a  rule  would  not  have  seemed  so  pressing. 

In  the  twelfth  minor  precept  of  the  sutra  the  sale  of  common  people, 
slaves,  the  six  animals,  and  coffin-making  wood  constitutes  a  minor 
infraction.  Taehyeon,  labeling  this  precept  as  “Don’t  Get  Involved  in  Trading 
that  Causes  Trouble  for  Others,”  explains  it  as  follows: 

Aside  from  these  debased  occupations,  the  other  proper  forms  of  trading 
are  regulated  in  specified  ways,  opening  up  the  way  for  secular  activities. 
As  the  Sutra  on  Upasaka  Precepts  says:  “When  householders  obtain 
wealth,  it  should  be  divided  into  four  parts.  The  first  part  should  go  to  the 
support  of  one’s  parents  and  family,  the  next  two  parts  should  be  used 
for  legal  commerce;  the  remaining  part  should  be  put  into  savings.”  (HBJ 
3.462c9-12) 

Following  the  Sutra  on  Upasaka  Precepts ,  the  view  of  allowing  secular 
persons  to  engage  in  commercial  transactions  is  a  position  already  taken  by 
Uijeok.  Fazang,  on  the  other  hand,  understands  that  if  the  purpose  is  for  the 
three  treasures  or  to  benefit  other  sentient  beings,  or  to  harmonize  them, 
then  there  is  no  problem  with  buying  and  selling  in  any  case.  If  so,  Taehyeon’s 
quoting  of  the  Sutra  o?i  Upasaka  Precepts  to  interpret  the  precept  is  for  the 
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purpose  of  drawing  emphasis  to  the  point.  Especially,  the  period  of  stability 
and  prosperity  from  around  the  first  century  or  so  after  the  war  of  unification 
up  to  the  middle  period  of  the  Silla  naturally  brought  about  the  growth  of 
domestic  and  overseas  commerce,  so  it  can  be  conjectured  that  Taehyeon 
allowed  proper  commercial  interactions  by  secular  people  based  on  this  general 
situation  of  the  society  at  the  time.  While  acknowledging  that  lay  practitioners 
would  be  involved  in  commerce,  Taehyeon  also  recommends  that  they  not 
cheat  each  other  by  falsely  adjusting  scales  and  other  measuring  devices.  This 
can  be  seen  in  his  annotation  of  the  thirty-second  minor  precept  as  follows. 

Yet  by  selling  counterfeit  articles  one  can  get  a  lot  of  profit  with  a  small 
investment,  so  the  criminality  of  this  runs  deep,  and  thus  this  activity  is 
here  proscribed.  Here  the  keeping  of  weapons  is  done  in  order  to  protect 
one’s  own  property,  which  is  different  from  the  amassing  of  weapons 
discussed  in  the  grave  precept,  as  the  purpose  of  amassing  there  was  for 
the  enjoyment  of  killing.  Although  householders  are  here  permitted  to 
buy  and  sell,  they  can’t  do  it  by  rigging  their  scales  and  so  forth.  (HBJ 
3.469a5-9) 

Although  Taehyeon  is  following  the  commentary  of  Uijeok  in  allowing 
for  a  layperson’s  commercial  transactions,  his  emphasis  on  not  cheating  in  the 
usage  of  scales  and  other  weights  and  measures  certainly  reflects  the  social 
circumstances  of  the  time.  The  precepts  are  something  developed  within  the 
standards  of  daily  life,  and  especially  since  the  bodhisattva  precepts  are  aimed 
at  both  lay  and  renunciant  practitioners,  the  purpose  of  the  commentary  is  in 
great  part  for  the  allowing  of  a  close  relation  between  practitioners  and  society. 


5.  Vinaya  Thought  through  the  Three  Pure  Sets  of 
Precepts 

The  ultimate  goal  of  Mahayana  Buddhism  is  the  perfect  fulfillment  of 
the  two  kinds  of  benefit  of  self-improvement  and  the  improvement  of  the 
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condition  of  others.  The  influence  of  this  “two  kinds  of  benefit”  approach 
can  be  seen  with  great  clarity  within  the  framework  of  the  three  categories 
of  pure  precepts  The  three  categories  of  pure  precepts  are  the 

precepts  for  the  maintenance  of  restraint  the  precepts  related  to 

the  cultivation  of  goodness  and  the  precepts  for  the  improvement 

of  the  circumstances  of  sentient  beings  In  other  words,  these  three 

categories  of  precepts  are  a  summary  of  the  Mahayana  Buddhist  discipline 
into  the  three  areas  of  stopping  evil,  cultivating  goodness,  and  bringing 
benefit  to  others.  These  three  categories  are  understood  to  summarize 
the  gamut  of  precepts  in  Mahayana  Buddhism.  The  first,  the  restraining 
precepts,  aim  at  preventing  people  from  engaging  in  immoral  or  otherwise 
decadent  behavior.  The  second,  the  precepts  for  cultivating  goodness,  are 
aimed  at  the  positive  cultivation  of  all  kinds  of  moral  behavior.  The  above- 
mentioned  two  kinds  of  precepts  of  stopping  evil  and  cultivating  goodness 
are  related  to  personal  cultivation — they  are  intended  for  self-improvement. 
The  third  category  of  precepts  is  those  aimed  for  the  improvement  of 
other  beings,  teaching  and  guiding  all  sentient  beings  how  to  stop  evil  and 
cultivate  goodness,  so  that  all  may  proceed  together  along  the  Buddhist 
path.  Thus  they  are  aimed  at  the  improvement  of  the  spiritual  condition 
of  others.  A  morality  wherein  there  is  only  self-benefit  and  no  benefit  of 
others  is  not  correct  morality  at  all,  and  cannot  be  called  the  true  Buddha 
path.  The  Buddhist  practice  can  be  accomplished  for  the  first  time  only 
with  the  full  consummation  of  the  two  kinds  of  practice  of  both  self- 
benefiting  and  for  the  benefit  of  others.  For  this  reason,  compared  to  the 
sravaka  precepts,  which  are  nothing  more  than  the  restraining  precepts 
for  one’s  own  improvement,  the  bodhisattva’s  precepts  include  both  the 
practices  of  the  cultivation  of  goodness — a  positive  and  outgoing  form  of 
self-improvement,  plus  the  other-improving  practices  of  bringing  benefit 
to  sentient  beings.  This  is  the  basic  defining  characteristic  of  the  Mahayana 
bodhisattva  precepts.  This  kind  of  Mahayana  bodhisattva  notion  of  self- 
improvement  and  improvement  of  others  developed  as  a  natural  result  of 
the  efforts  to  overcome  the  narrow  attitude  of  the  sravaka  path  that  placed 
value  on  one’s  own  spiritual  improvement.  Thus,  the  Mahayana  precepts, 
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which  had  as  their  point  of  departure  the  criticism  of  the  Hinayana  vinaya, 
developed  along  with  the  historical  formation  of  the  bodhisattva  ideal,  the 
geographic  transition,  as  well  as  the  transitions  of  social  upheaval,  etc.  In  this 
way  the  study  of  Mahayana  vinaya  was  solidly  formed.  Three  sets  of  precepts 
that  became  the  basis  of  the  Mahayana  precepts  expressed  the  notion  of  “the 
one  includes  the  many,  the  many  includes  the  one;  the  one  is  all,  the  many 
are  one;  a  single  atom  contains  the  universe;  a  single  atom  is  simply  thus.”11 
Thus  we  see  here  the  Huayan  view  of  the  precepts  according  to  perfect 
nonobstruction  and  mutual  interpenetration  through  the  view  of  limitless 
dependent  arising  wherein  each  single  precept  fully  includes  the  meaning 
of  all  three  classes  of  precepts.  The  concurrent  development  of  the  system  of 
the  three  classes  of  pure  precepts  played  a  major  role  in  the  composition  of 
Taehyeon’s  Beommanggyeong  gojeokgi  and  Bosal gyebon jong-yo.  However,  up 
to  this  point,  no  matter  what,  the  interrelationship  between  monastic  rules 
and  moral  restraints  that  existed  within  the  three  kinds  of  pure  precepts 
became  one  of  mutual  inclusion  and  interpenetration,  so  the  notion  of  the 
two  hard  and  fast  categories  was  eclipsed.  But  in  subsequent  generations  we 
can  see  a  broad  range  of  new  doctrinal  interpretations  linked  up  to  the  three 
classes  of  pure  precepts.  Let’s  now  look  at  a  few  of  the  further  developments 
of  this  new  framework. 

Three  sets  of  pure  precepts  were  introduced  for  the  first  time  in  the 
Mahayana  scriptures  such  as  the  Flower  Ornament  Sutra,  Yogacarabhumi- 
s'astra,  etc.  But  although  the  three  kinds  of  precepts  are  mentioned  in  the 
Huayan  jing,  the  notion  of  pure  precepts  that  appears  there  is  an  extremely 
primitive  form  based  on  the  path  of  ten  wholesome  behaviors.  A  Huayan- 
influenced  three  sets  of  pure-precepts  thought  was  taken  into  consideration 
in  the  development  of  the  Mahayana  precepts.  Therefore,  in  the  Mahayana 
vinaya  sutras  such  as  the  Sutra  of  Brahma’s  Net  and  Sutra  of  Primary  Activities 
that  inherited  and  developed  the  notion  of  the  three  categories  of  pure 
precepts  thought  that  came  from  the  Flower  Ornament  Sutra,  the  previously 
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discussed  aspect  of  stopping  evil  as  seen  through  the  three  categories  is 
done  entirely  through  the  division  of  the  three  categories  in  the  bodhisattva 
precepts  themselves  and  is  not  related  to  the  Hinayana  vinayas.  However,  to 
assimilate  the  Hinayana  vinaya  canon  into  the  Mahayana  vinaya,  the  three 
categories  of  pure  precepts  are  explained  in  Yogacarabhumi-sastra.  Therefore, 
even  in  the  Bodhisattvabhumi-sutra,  Sutra  of  the  Bodhisattvas  ’  Wholesome 
Precepts  and  so  forth,  which  inherited  the  three  categories  of 

pure  precepts  thought  from  the  Yogacarabhumi-sastra ,  in  the  bodhisattvas 
three  categories  of  pure  precepts  as  understood  in  the  very  simple  manner 
introduced  above,  the  precepts  of  restraint  are  basically  the  precepts  from 
the  Hinayana  vinaya.  Though  the  interpretation  of  the  three  categories  of 
pure  precepts  ends  up  dividing  into  two  systems  like  this,  as  the  thought 
of  bodhisattva  great  vehicle  steadily  becomes  put  into  practice,  both  the 
Mahayana  precepts  and  the  earlier  vinaya  are  applied  in  practice. 

Therefore,  even  in  the  Vinaya  School,  where  it  became  necessary  to 
elevate  the  school  to  Mahayana  status,  starting  with  the  Yogacarabhumi-sastra 
that  took  the  Hinayana  vinaya  as  the  restraining  precepts  of  three  categories 
of  pure  precepts,  it  became  necessary  for  the  binding  together  of  the 
Mahayana  precepts  and  the  Hinayana  vinaya.  However,  the  Hinayana  vinaya 
is  included  in  the  restraining  precepts  of  the  bodhisattva  great  vehicle’s  three 
categories  of  pure  precepts,  so  the  restraining  precepts  of  the  sravakas  whose 
practices  are  centered  on  self-improvement  end  up  becoming  the  precepts 
of  the  three  categories  of  pure  precepts  of  the  bodhisattva  whose  practice 
centers  on  the  improvement  of  others.  Thus  there  was  seen  to  be  a  danger 
of  losing  the  spirit  of  the  great  vehicle  which  is  supposed  to  naturally  follow 
a  positive  course  in  saving  sentient  beings.  In  order  to  prevent  this  from 
happening,  it  became  necessary  to  receive  the  three  categories  of  precepts 
through  the  two  methods  of  full  reception  kTI:  and  separate  reception 
And  it  was  Taehyeon  who  clarified  that  there  were  these  two  methods  of 
reception  of  three  categories  of  pure  precepts. 

In  subsequent  periods  these  fully  received  and  partially  received 
bodhisattvas  three  categories  of  pure  precepts  were  both  carried  out  through 
the  three  methods  of  reception  ■ft#,  observance  M#,  and  repentance  'ISt'ft; 
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in  the  three  kinds  of  application  of  reception,  observance,  and  repentance  in 
the  case  of  separate  reception  though  there  was  no  significant  difference  in 
view,  but  a  different  understanding  is  possible  in  the  case  of  the  regulations 
for  the  full  reception.  In  Japan,  Saicho  abandoned  the  Hinayana  vinaya 
in  Hieizan,  setting  up  a  separate  system  based  on  the  exclusive  usage  of 
the  Mahayana  Brahma’s  Net  precepts.  This  was  in  direct  opposition  to  the 
system  of  the  Vinaya  School  based  in  the  southern  capital  of  Nara,  and  thus 
this  problem  of  the  full  and  partial  reception  of  the  precepts  was  brought 
to  a  head.  There  was  no  special  different  view  for  the  separate  reception  of 
the  precepts,  but  regarding  full  reception,  there  was  a  debate  between  major 
authorities  right  from  the  start.  Among  these  authorities,  notably  Kakujo 
(1194-1249)  and  Kosho  H-i£-  (Eizon  1201-1290)  held  radically 
different  positions.  These  two  scholars  addressed  these  issues  in  their  studies 
ofTaehyeon’s  Beommanggyeong  gojeokgi  and  Bosal  gyebon  jong-yo.  Kosho 
wrote  the  Bonmokyo  koshakuki  buko  bunshu  Xlft  in  ten 

fascicles  and  the  Bosatsu  kaihon  shuyo  buko  bunshu  -H-fiifllc.T'TdcJiilf  Xlfb  in 
two  fascicles,  and  Kakujo  wrote  the  Bosatsu  kaihon  shuyo  zobunshu 

in  one  fascicle.  Ostensively  writing  to  illuminate  the  views 
of  Taehyeon,  each  ended  up  clearly  staking  out  his  own  position — not  only 
in  regard  to  the  issue  of  fully  received  and  partially  received  precepts,  but 
also  in  their  interpretations  ofTaehyeon’s  comments  on  the  characteristics 
of  the  proper  observance  and  violation  of  the  precepts.  Since  each  side  held 
firmly  to  his  own  interpretation  without  making  any  concessions  at  all  to  the 
other  side,  this  ended  up  in  the  creation  of  two  distinct  schools  of  thought, 
based  at  Saidaiji  and  Toshodaiji  Though  both  scholars 

explicated  the  same  Bosal  gyebon  jong-yo  by  Taehyeon,  if  you  compare  the 
Buko  bunshu  Jilt and  the  7.obunshu%  #X#;  respective  treatments  of 
observing  and  violating  the  precepts  you  can  see  just  how  far  they  diverge 
from  each  other.  After  this,  Gyonen  (1240-1321)  appeared  on  the  scene 
and  wrote  the  Tsuuju  biku  zange  rydji fudd  ki  l^liEL  (one 

fasc.),  in  which  he  detailed  the  points  of  contention  between  the  two 
schools  on  points  of  receiving,  observing,  and  repentance  in  the  aspect  of  the 
fully  received  three  pure  categories  of  bodhisattva  precepts,  paying  special 
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attention  to  the  matter  of  repentance,  clearly  and  impartially  articulating 
the  differences  in  the  position  between  the  two.  As  compared  to  this  state  of 
affairs  in  Japanese  Buddhism  regarding  the  vinaya,  monks  in  Silla  Buddhism 
took  the  full  set  of  precepts  following  the  original  Indian  Buddhist  vinaya 
(the  Four  Part  Vinaya  people  in  general  observed  the  five  and  eight 

precepts,  but  the  Mahayana  precepts  were  also  put  into  practice.  The  first 
concrete  record  remaining  that  describes  such  practices  is  found  in  the 
biography  of  Wongwang,  where  it  states  that  he  was  first  ordained  with 
the  Hinayana  monastic  precepts.  The  bodhisattva  precepts  are  also  clearly 
mentioned  there.  Wongwang  traveled  for  study  in  China,  becoming  well- 
versed  in  both  Abhidharma  and  Mahayana  doctrines.  When  he  returned  to 
Silla  he  propagated  the  Mahayana  teachings.  He  strictly  upheld  the  precepts 
he  had  received  as  a  renunciant  monk  and  as  a  result  was  deeply  respected 
by  monks  and  laypeople  alike,  who  provided  him  with  many  offerings.  But 
he  never  took  any  of  these  for  himself,  instead  giving  everything  to  the 
samgha,  keeping  only  his  robe  and  bowl  for  himself.  On  the  other  hand,  he 
never  spared  the  application  of  any  kind  of  skillful  means  for  the  purpose  of 
guiding  sentient  beings;  he  exhausted  his  energies  in  teaching  others  in  the 
spirit  of  the  great  vehicle  bodhisattva  precepts  that  center  on  the  benefit  of 
others.  As  can  be  seen  when  Wongwang  composed  a  memorial  requesting 
military  aid  at  the  order  of  the  king,  while  maintaining  severe  self-discipline 
as  a  renunciant  monk,  from  a  Mahayana  viewpoint  he  distinguished  this 
from  his  responsibility  toward  the  safety  of  the  realm  as  one  of  its  citizens. 
Moreover,  in  educating  the  sentient  being  while  engaged  in  altruistic 
practices,  he  not  only  preached  a  lofty  doctrine,  but  since  he  especially 
offered  rules  and  disciplines  that  suited  the  situation  of  ordinary  people  and 
did  his  utmost  to  help  them  to  practice  these,  his  life  was  one  that  naturally 
achieved  spirit  of  three  categories  of  pure  precepts.  The  clearest  example 
of  this  is  that  soon  after  returning  home  to  Silla,  he  taught  the  five  secular 
precepts  -fr-fSALA,  to  the  Hwarang  youth  corps. 

It  was  Jajang  who  would  take  up  the  mantle  of  Wongwang’s 
vinaya  spirit.  He  spread  the  teaching  of  the  precepts  throughout  the  Silla, 
properly  establishing  the  rules  and  disciplines  for  the  monks  and  nuns,  and 
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preparing  a  system  for  proper  ordainment  of  new  monastics  who  came  from 
all  directions.  Jajang  also  did  not  simply  stop  with  strict  observance  of  the 
rules  of  morality  in  his  own  behavior,  but  was  greatly  concerned  about  others 
being  able  to  receive  them  as  well.  Spreading  of  a  teaching  based  on  the 
ideal  of  the  Mahayana  bodhisattva,  which  was  in  turn  relied  on  a  teaching 
based  on  a  concrete  orientation  by  moral  discipline,  Jajang  established  a 
system  where  practitioners  could  separately  receive  both  the  Brahma’s  Net 
bodhisattva  precepts  and  the  monks  restraining  precepts,  which  served  as 
the  basic  model  inherited  down  to  modern  times  in  Korean  Buddhism. 
However,  even  if  the  three  categories  of  pure  precepts  underwent  repeated 
development,  the  basis  is  inevitably  words  and  their  meaning,  or  the  terms 
and  their  form  that  was  established  in  the  Yogacara  precepts. 

The  Yogacara  precepts  have  the  special  feature  of  taking  the  rules  of 
discipline  of  the  sravakas  as  the  restraining  precepts  (among  the  three 
types  of  pure  precepts),  and  the  Yogacara  precepts  with  this  feature  became 
the  basis  for  the  precepts  of  the  Sutra  on  Divination  £  through  the 
separate  translation  of  the  Bodhisattvabhumi  chapter  of  the  Yogacarabhumi- 
sastra,  known  as  the  Bodhisattvabhumi-sutra.  This  was  the  basic  resource 
for  the  precepts  used  by  Jinpyo  (r.  of  Gyeongdeok  for  his  Procedures 
for  Repentance  According  to  the  [Sutra]  of  Divination  These 

repentance  procedures  tended  to  place  more  emphasis  on  the  internal 
motivations  of  the  bodhisattva  practitioner  as  based  on  the  spirit  of  the 
Yogacara  bodhisattva  precepts,  such  as  the  presence  or  absence  of  a  true 
aspiration  for  enlightenment,  rather  than  on  the  karmic  moral  value  of  the 
actions  themselves.  With  this  kind  of  reasoning,  once  again  in  the  Silla, 
based  on  the  influence  of  Jinpyo,  the  bodhisattva  precepts  were  applied 
alongside  the  sravaka  disciplines  as  a  way  of  positively  engaging  and 
embracing  as  many  people  as  possible.  This  was  done  in  the  bodhisattva 
spirit  based  on  the  Yogacara  precepts.  Together  with  the  repeated  expansion 
and  development  of  the  teaching  according  to  the  procedure  of  repentance 
according  to  the  Divination  Sutra  (which  was  based  on  the  Yogacara  three 
categories  of  pure  precepts)  in  Silla  vinaya  thought  the  precepts  of  the 
strict  monastic  discipline  established  by  Jajang,  along  with  the  trend  of  the 
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side-by-side  practice  of  the  Brahma’s  Net  precepts  and  the  two-vehicle 
regulations,  the  Yogacara  precepts  style  based  on  the  three  pure  classes  of 
precepts  ended  up  being  practiced  concurrently.  As  can  be  seen  in  the  Bosal 
gyebon  jibeom  yogi ,  the  influence  of  Wonhyo’s  vinaya  thought  wherein  the 
bodhisattva  precepts  are  seen  through  the  lens  of  the  Yogacara  precepts  is 
also  evident.  Moreover,  Taehyeon’s  harmoniously  combined  precept  thought 
shown  through  the  Beommanggyeong  gojeokgi  and  Bosal  gyebon  jong-yo,  etc., 
made  an  excellent  bridge  in  the  vinaya  thought  of  Silla  which  was  marked 
by  a  synthetic  doctrinal  approach;  thus,  the  Silla  did  not  see  the  same  sort  of 
either-or  solution  to  the  usage  of  the  Hinayana  and  Mahayana  precepts  that 
came  to  the  fore  in  Japan. 

In  conclusion,  we  can  say,  when  considering  the  development  of  Silla 
vinaya  thought,  the  Buddhist  vinaya  thought  that  reflected  the  basis  of 
the  ethical  view  of  the  people  of  Silla  ended  up  being  primarily  based  on 
the  Mahayana  bodhisattva  path.  With  the  five  layman’s  precepts  that  were 
developed  by  Wongwang  according  to  the  capacity  of  people — not  being 
rigidly  trapped  in  the  external  expression  of  the  precepts — as  a  basis,  and 
with  Jajang’s  firm  construction  of  a  system  of  rules  and  disciplines  that  took 
advantage  of  both  the  Mahayana  and  Hinayana  approaches  to  Buddhist 
morality,  a  solid  bodhisattva-vinaya-based  approach  continued  to  be  taken 
up  and  developed  by  Wonhyo,  Taehyeon,  and  Jinpyo,  and  others.  We  can  say 
that  the  outlook  on  the  bodhisattva  precepts  of  Taehyeon  as  articulated  in 
the  Beommanggyeong  gojeokgi  and  the  Bosal  gyebon  jong-yo  is  emblematic  of 
the  vinaya  thought  of  Silla  Buddhism. 
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Beommanggyeong  gojeokgi 
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Record  of  Former  Teachings 


1  The  Taisho  version  uses  instead  of 
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Commentator's  Preface 


m%iL  mmt,  «;&&>  4^x 

I  will  treat  this  sutra  in  seven  parts,  including  explanations  of  time  and  place, 
the  capacities  of  the  audience,  the  classes  of  teachings  within  which  it  is 
categorized,  the  background  of  the  translation,  the  doctrinal  tenets,  the  title, 
and  the  main  text. 


I.Time and  Place 

Bs 

As  for  “time  and  place”  the  first  is  that  which  was  taught  by  Vairocana 
Buddha  when  he  was  abiding  in  the  world  of  Lotus-Flower  Platform  Store; 
the  last  is  that  which  was  expounded  by  Sakyamuni  at  Magadha  when  he 
entered  quiescence  at  the  site  of  his  enlightenment. 


2.  Capacity  [of  the  Audience] 

“Capacity”  means  that  there  are  those  with  the  inclinations  for  bodhisattvahood, 
who,  even  though  they  rise  to  the  aspiration  for  enlightenment  criticize  and 
don’t  believe,  and  are  unable  to  hear  the  teaching. 


3.  How  it  is  Categorized  Within  the  Canon 
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R-aMp#. 

In  terms  of  its  categorization  within  the  canon,  it  is  included  in  the  bodhisattva 
canon,  and  is  also  considered  to  be  included  in  the  Vinaya. 


4.  Circumstances  and  Details  regarding  the 
Translation 

ft#it;ih  ftiijtbwo 

yJrn-H-f  ft#Mi&iTI£#„  4MJL  B 

The  text  was  translated  by  during  the  latter  Qin,  by  there  was  a  Trepitaka 
from  the  Western  regions  named  Kumarajiva,2  whose  name  is  translated 
into  Chinese  as  “Long-lived  Youth.”  He  observed  the  bodhisattva  precepts 
and  devoted  himself  to  reciting  this  chapter.  Together  with  more  than  3,000 
scholar-monks,  in  places  like  Xiaoyao  Yuan  and  Caotangsi3 *  in  Chang’an,  he 


2  Kumarajiva  (344—413),  renowned  translator  of  Buddhist  texts.  He  was  from  a  noble 

family  of  Kucha,  his  father  being  Indian,  and  his  mother  a  princess  of  Karashahr.  As  a  scholar- monk, 
he  first  studied  Sarvastivada  teachings,  and  later  became  a  Mahayana  adherent,  and 

a  specialist  in  the  Madhyamaka  ’t 'Milk  doctrine  of  Nagarjuna  HfLM.  He  was  brought  to  Chang’an 
in  401  by  the  ruler  Fujian,  and  with  the  aid  of  numerous  collaborators  and  assistants,  became  one 
of  the  most  prolific  translators  of  Buddhist  texts  in  history,  rendering  some  72  texts  into  Chinese. 
Among  the  most  important  of  these  are  the  Diamond  Sutra  kd  $']&£.,  Amitabha-sutra  F5B$iIr,5&JL,  Lotus 
Sutra  Vimalakirti-nirdes'a-sutra  $fUf£$[L,  Madhyamaka-karika  and  the  Maha-prajndpdramita- 

s'astra.  His  translation  style  was  distinctive,  possessing  a  smoothness  that  reflects  a  prioritization  on 
the  conveyance  of  the  meaning  as  opposed  to  precise  literal  rendering.  Because  of  this,  his  renderings 
of  seminal  Mahayana  texts  have  often  remained  more  popular  than  later,  more  exact  translations.  He 
died  in  Chang’an  about  CE  413.  [Source:  DDB] 

3  Caotangsi,  located  in  the  northern  foothills  of  southeast  Guifeng  dk^  in  Hu  County  fF 

J&,  Shaanxi  PkiSj.  Also  called  Guifengsi  dk^^F.  According  to  inscriptions  from  the  Ming,  located  to 
the  west  of  Gaoguanyu  the  place  where  Kumarajiva  did  the  bulk  of  his  translation  work.  At 

that  time  known  as  the  Garden  of  Relaxation  i&iltlSJ.  In  the  first  year  of  Tianbao  LJM  of  the  Tang 
dynasty  the  Chan  master  Feixi  stayed  here  while  teaching  extensively.  It  was  later  on  also 


70  II.  Roll  One 


translated  more  than  fifty  sutras  and  sastras.  Finally,  since  the  ruler  of  the 
Qin  wanted  to  receive  the  precepts,  he  recited  them  and  translated  them, 
while  Huiguan,  Daorong* * 4  and  others  transcribed. 


A.  Number  of  Verses  Sinn 

— W— -F4-o  J 

Master  Fazang  said:  “In  the  Western  Regions  there  were  100,000  verses  in 
sixty-one  chapters.  Altogether  the  translation  of  these  amounted  to  more 
than  three  hundred  scrolls.”5  The  preface  to  this  sutra  says:  “There  were 
possibly  one  hundred  and  twenty  scrolls.”  (T  1484.24. 997a29) 


B.  Causes  and  Conditions  in  China  tflU 

i.  Causes  and  Conditions  from  Previous  Lifetimes 

A,  TFvtfl'iTs#*,  r =.au 


the  residence  of  the  Huayan  master  Zongmi  at  which  time  it  was  called  Caotangsi  but 

was  later  renamed  as  Qichansi  ^EW^F.  [Source:  DDB] 

4  Daorong  Of  the  Latter  Qin  an  eminent  disciple  of  Kumarajlva  From 

Linl  li  in  Jijun  (present-day  Jixian  in  Henan  Said  to  have  left  home  at  the 
age  of  twelve,  studying  extensively  at  first  in  Confucian  and  Daoist  literature.  Upon  the  arrival  of 
Kumarajlva  he  devoted  himself  to  the  study  of  Buddhism,  and  was  accepted  into  the  great  master’s 
translation  bureau.  He  also  lectured  on  the  Madhyamaka-sastra  Lotus  Sutra  and  other 

texts,  ending  up  with  many  disciples  of  his  own.  He  died  at  the  age  of  74,  leaving  behind  extensive 
commentaries  on  the  Lotus ,  Mahaprajndpdramitd-s'astra  Suvarna-prabhasottama-sutra  'jLJL 

Ten  Stages  Sutra  d~ I,  Vimalaklrti-sutra  and  others.  [Source:  DDB] 

5  From  Fazang’s  commentary  on  the  Sutra  of  Brahma’s  Net,  which  is  cited  often  in  the  Gojeokgi;  T 
1813. 40.605al  7-18. 
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*«  ^T€-^„  ’J 

Also,  the  Transmissions  from  the  Ancient  Worthies  says:  “The  Trepitaka 
Paramartha  was  about  to  bring  the  Bodhisattva  Vinaya  Canon  with  him  [to 
China].  When  he  was  boarding  the  ship  in  the  Southern  Seas  it  seemed  that 
the  ship  was  sinking.  They  discarded  some  extra  things,  but  it  still  would  not 
rise.  It  was  only  when  they  dumped  the  Vinaya  texts  that  the  ship  was  able 
to  go  ahead.  Paramartha,  deeply  saddened,  lamented  this,  saying:  ‘It  seems 
that  the  bodhisattva  Vinaya  has  no  karmic  affinity  with  China.’”6 


ii.  Possibility  si 

CttBAJlu  J  T'UmMo 

sl%AA o  -hBlil  UAritAo  ii'tA.T,  ftCJiiiu 

sic  n j 

Also,  when  the  Trepitaka  Dharmaksema  was  in  Western  Liangzhou,  he 
was  approached  by  the  sramana  Fajin7  and  others,  who  sought  to  receive 
the  bodhisattva  precepts  from  him,  and  requested  a  copy  of  the  Pratimoksa. 
Dharmaksema  said:  “The  people  in  this  country  are  crude.  How  dare  they 
consider  themselves  to  be  vessels  of  the  bodhisattva  way?”  ...  and  thus  he 
refused  to  impart  the  precepts.  Fajin  and  his  companions  requested  in 
earnest,  but  he  would  not  acquiesce  to  their  wishes.  Thus,  they  resolutely 


6  See,  in  Fazang’s  commentary  on  the  text,  the  Fanwangjing pusa  jieben  shu  3fc  ^  rx. 

J 

■£#4s  £££#,  j&IJijfc#.,  T  1813.40.605a21.  Daehyeon  relies 

extensively  on  Fazang’s  commentary  throughout  the  Gojeokgi. 

7  There  was,  coincidentally,  a  Fajin  (name  written  with  the  same  logographs)  who  lived  during  the 
Tang  (709— 778),  who  was  a  prolific  commentator  on  the  Vinaya. 
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sought  for  the  precepts  in  front  of  a  buddha-image.  After  a  full  week  they 
had  a  vision  of  Maitreya  in  a  dream  and  were  directly  imparted  with  the 
precepts.8  Having  thus  received  the  Pratimoksa,  they  began  to  recite  it. 
Awakening  from  this  dream  they  met  Dharmaksema,  who  discerned  the 
change  in  their  appearance.  With  a  sigh  of  joy,  he  said:  “China  also  has 
people  [who  are  vessels  of  the  Way]!”  Dharmaksema  thus  translated  the 
Pratimoksa  for  Fajin,  which  contained  the  same  text  and  meaning  as  had 
been  seen  in  the  dream.  Now,  these  are  the  same  lines  contained  in  the 
Pratimoksa  of  the  Earth-holder  Pratimoksa,  starting  from  the  top  of  the 
Invocation  of  Reverence.9 


iii.  Shared  Practice  of  Mahayana  and  HTnayana 


I  have  also  heard:  “The  various  Hlnayana  temples  in  the  western  regions  take 
Pindola  as  their  leader;  the  Mahayana  temples  take  ManjusrI  as  their  leader. 
Both  communities  observe  the  bodhisattva  precepts  in  ritual  proceedings 
and  at  confessionals  l&flk.  Both  groups  carry  out  bodhisattva  religious 
services,  wherein  the  Bodhisattva  Vinaya  canon  is  continuously  recited 
without  break.” 


5.  Doctrinal  Tenets 

A.  In  General  $® 


8  This  is  a  method  taught  in  the  Sutra  of  Brahma's  Net  itself  for  receiving  the  precepts  when  one 
can’t  find  a  person  to  impart  them. 

9  This  episode  is  elaborated  more  fully  atT  1813.40. 605a24  ff.,  and  T  2059.50.336c20  ff. 
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As  for  the  words  “doctrinal  theme:”  that  which  is  expressed  in  words  is 
called  “doctrine”  That  which  supports  the  doctrine  is  called  “theme” 
This  scripture  properly  takes  mental  behavior  as  its  doctrine;  actualizing 
enlightenment  and  uplifting  sentient  beings  is  taken  as  its  theme. 


B.  Mental  Behavior  'iMt 

i.  Summary  $S 

f'^Tf  «Mr-F!o  —4tsLHn>  -MlTf  Ho 

As  for  “mental  behavior”  there  are  two  basic  approaches:  one  is  the  approach 
of  teaching  correct  behavior;  the  second  is  the  approach  of  admonishment 
against  wrong  behavior. 


ii.  Teaching  of  Correct  Behavior  IEIt 

ftif-scffo 

The  teaching  of  correct  behavior  is  as  explained  in  the  first  half  of  the  sutra: 
the  behavior  of  those  who  have  the  inner  realization  of  the  three  [stages]  of 
worthies  and  ten  [stages]  of  sages.10 


iii.  Admonishment  against  Wrong  Behavior 


10  three  stages  of  worthies  and  ten  stages  of  sages'.  The  three  virtuous  stages  of  a  bodhisattva 

are  the  ten  abodes  TT£,  ten  practices  'h-ff,  and  ten  dedications  of  merit  The  ten  excellent 

stages  of  a  saint  (bodhisattva)  are  the  ten  grounds  T “ [Source:  DDB] 
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The  warning  against  wrong  behavior  is  explained  in  the  latter  part  of  the 
sutra,  in  the  form  of  the  ten  grave  precepts  and  forty  eight  minor  precepts. 
As  we  will  see  later,  these  are  explained  in  detail  in  the  sutra  itself. 


C.  The  Ultimate  Theme  i|S 


W*#,  n„  -:MM±FT  — -SMS^bFIo  ■i.v&Mfro 

The  “ultimate  theme”  also  has  two  approaches:  the  first  is  the  approach  of 
the  Tathagata-nature;  the  second  is  the  approach  of  the  aspect  of  starting 
the  process.  The  goal  of  the  process  and  the  one  who  proceeds  should  be 
understood  according  to  the  next  section. 


i.  Tathagata-nature  iPJfc'K 
a.Thusness 

MX±^4 s,  rtp 

iLfcfa. 

#  J 

Tathagata-nature  means  “nature  of  thusness.”  It  is  like  quiescent  extinction 
in  the  sutra,  which  is  called  the  One  Mind.  “One  Mind”  is  a  name  for  the 
Tathagatagarbha.  That  which  is  called  the  “mind  of  sentient  beings,”  is  of 
the  nature  of  something  that  seems  to  arise,  but  which  actually  does  not.  All 
alone  in  the  sea  of  the  One  Mind,  its  seemingly-arisen  characteristics  flow 
forth  and  become  the  waves  of  the  six  destinies.  As  it  says  in  the  Sutra  of 
Neither  Increase  nor  Decrease,  “This  same  Dharma-body,  tossed  about  in  the 
flow  of  cyclic  existence,  is  called  ‘sentient  being.’ This  same  Dharma-body, 
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practicing  the  perfections,  is  called  ‘bodhisattva.’ This  same  Dharma-body, 
abiding  on  the  other  shore,  is  called  ‘buddha.’”11 


b.Tathagatagarbha  JUJfciit 

1 .  Direction  and  Location  7T,  TTfff 

jth-fjbSdT, 

*-BfL12WL£#o  5Ufc>ljSTJMtifcl& 

l^Tfdfh  ^ 

ifc/sf#„  4fc«ttP-*»\  'CtVi*S^„  itiiTtL,  ig-ifcs*,,  4.WS*t,  ;&*»*-*.<> 

What  can  be  furthermore  gleaned  from  this?  The  dream  of  cyclic  existence 
is  nothing  but  the  deluded  mind.  Since  the  delusive  habit  energies  torment 
and  muddle  the  mind,  it  sometimes  seems  to  be  in  the  eyes,  and  sometimes 
seem  to  be  in  form;  it  is  just  like  the  flowers  seen  in  the  sky  by  someone 
with  cataracts.  Even  though  heaven  and  earth,  the  mountains  and  rivers  are 
limitless,  like  that  seen  in  a  dream,  one  cannot  lay  hold  of  a  direction,  since 
one  is  blown  about  by  the  winds  of  the  objects  of  form  and  so  forth.  In  the 
sea  of  the  store  consciousness,  the  waves  of  the  forthcoming  consciousnesses 
rise  up,  welling  up  into  the  six  fields,  distinguishing  the  six  objects.  Yet  form, 
sound,  and  so  forth,  are  merely  like  the  fabrications  seen  in  a  dream.  Apart 
from  mental  functions,  there  is  nothing  whatsoever  to  be  grasped.  Objects 
are  already  the  mind,  and  the  mind,  like  the  objects,  is  empty.  Because 
of  delusion  there  is  samsara;  because  of  awakening,  there  is  nirvana.  This 


11  T  668.16.467b6  ff.  The  full  passage  reads:  I  fL  til  ft,  ip  jtt  /’it  % ,  7/\  ftl '?}' ?Lf  t|;  ffj  ’Ifi  /Pf  fit ,  t't  ftp  jta  lit 

£  1 -#-*'] &«£«’] 

in#-,  taM'lfliJs,  #;'#-#;#)#■,  ®J— t 

12  Taisho  has  ‘ft  nil . 
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emptiness  of  nature  is  called  the  Tathagatagarbha. 


ii.  Characteristics  of  Starting  the  Process 

a.  Vows  Iff 


ii, 

The  second  is  the  characteristics  of  starting  the  process.  Since  there  is  this 
Tathagata-ness  within,  one  hears  “Sentient  beings  are  the  same  as  the 
Tathagatagarbha;  buffeted  around  by  deluded  thought,  the  wheel  of  suffering 
is  limitless.  On  the  ocean  of  cyclic  existence,  the  vow  is  like  the  oars  of  a 
boat.  Without  fear  of  the  great  suffering  that  will  be  experienced  within,  one 
gives  rise  to  the  indestructible  and  unobstructed  great  intention,  which  is 
called  Great  Bodhi.  If  I  can  lay  hold  of  the  Dharma,  I  am  also  a  great  being. 
Even  though  we  are  separated  from  [Great  Bodhi]  by  three  great  incalculably 
long  eons,  one  who  makes  a  vow  can  definitely  get  beyond  them.  And  even 
though  peerless  perfect  enlightenment  may  be  far,  the  one  who  vows  to  reach 
it  will  definitely  do  so.” 


b.  Modes  of  Appearance  krffl 

JfftAsG 


13  Taisho  has  JS  here. 
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Now,  cutting  open  the  shell  of  nescience,  you  are  always  merging  with  the 
hero  of  the  Dharma  realm.  You  become  intimate  with  the  bodhisattvas,  and 
listen  to  the  correct  teachings.  With  wisdom  as  your  mother  and  skillful 
means  as  your  father,  you  extensively  gather  in  sentient  beings  to  your 
own  retinue.  The  void  is  your  home;  the  bliss  of  the  Dharma  is  your  wife; 
compassion  is  your  daughter;  perfect  sincerity  is  your  son. 


c.  Riding  on  the  Path  of  Non-abiding  STTiit 
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Even  though  you  remain  in  society,  you  are  unattached  to  the  three  kinds 
of  existence.  Subjected  to  desires,  you  always  maintain  sexual  restraint.  You 
wander  the  thoroughfares  with  the  benefit  of  others  in  the  forefront  of  your 
mind.  Desiring  to  consummate  the  rectitude  of  others,  you  are  able  to  ignore 
your  own  life.  Entering  into  discussion  and  debate,  you  guide  others  with  the 
Great  Vehicle.  Entering  into  the  halls  of  study,  you  seek  removal  of  childlike 
ignorance.  From  among  friends  and  acquaintances  who  face  the  customs  of 
the  world,  you  must  select  a  teacher.  Under  the  moonlight  you  forget  your 
yearnings,  and  in  the  shadows  you  taste  the  Way.  Despite  the  constraints 
of  being  tied  in  the  grass,15  you  freely  soar  among  the  clouds.  Associating 
with  the  beautiful  and  handsome,  you  also  know  their  voidness.  Carried  by 
great  compassion  and  prajna,  you  ride  the  path  of  non-abiding,  reaching  the 


15  monk  bound  up  in  the  grass  (Skt.  kusa-vandhana)  In  ancient  India,  a  monk  was  mugged 

by  a  thief,  who  restrained  him  by  tying  him  up  in  the  tall  live  grass.  The  monk,  not  wanting  to  break 
the  precept  against  taking  life  remained  lying  tied  up  in  the  grass,  rather  than  ripping  it  out.  A  king 
who  passed  by  and  found  the  monk  was  so  moved  by  this  scene  that  he  converted  to  Buddhism.  This 
story  is  originally  told  in  the  Kalpand  manditika  ( T  201.4.268c10).  [Source:  DDB] 
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absolute  limit  of  the  mind.  Yet  when  all  minds  reflect  on  their  own  nature, 
they  can  illuminate  the  stages  of  darkness  and  emerge  as  buddhas  and 
bodhisattvas. 


d.  Bodhisattva  Practices  Hbs?t 
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Why  is  it  called  the  “non-abiding  Way”?  This  is  the  wisdom  that  does  not 
abide  in  the  extremes  of  emptiness  or  existence.  This  means  that  cognitively 
distorted  objects  have  conventional  marks.  Since  cognitive  distortion 
is  already  identified,  one  is  freed  from  existence  and  non-existence.  As 
Aryadeva  says:  “Existence  is  not  true  existence,  and  non-existence  is  also 
not  true  non-existence.”  ( Guangbai  lun  T  1570.30.186cl5)  This  means 
that  deluded  consciousness  manifests  as  if  it  [really]  exists,  yet  from  the 
perspective  of  accurate  cognition  it  is  a  semblance  that  is  unobtainable. 
Yet  from  the  perspective  of  the  ultimate  truth,  there  is  ultimately  no  non¬ 
existence.  Ultimate  truths  are  non-existent,  as  are  conventional  truths. 
Already  free  from  having  nature,  prajna  realizes  emptiness.  Since  it  is  also 
free  from  naturelessness,  great  compassion  removes  existence.  Since  it 
removes  existence,  one  does  not  abide  in  nirvana.  Realizing  emptiness,  one 
does  not  abide  in  samsara.  Not  abiding  in  either  extreme,  one  is  different 
from  the  worldlings  and  adherents  of  the  two  vehicles.  Being  different  from 
worldlings  and  Hinayanists,  one  personally  realizes  bodhi. 
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As  the  Yogacarabhumi-sastra  says:  “The  disappearance  of  all  natures  and 
marks  within  emptiness  means  that  the  same  will  happen  to  everything 
within  the  Great  Vehicle.  Therefore  when  the  bodhisattvas  practice 
the  six  perfections,  they  all  take  unobtainability  as  a  skill-in-means.” 
(T  1579.30.727al3.  (Abbreviated).)  “Unobtainability”  is  nothing  other  than 
the  path  of  non-abiding.  If  only  emptiness  existed,  then  non-existence  could 
be  grasped.  But  emptiness  is  empty,  and  therefore  it  is  unobtainable.  Since  it 
is  unobtainable,  the  triply  pure  donation16  is  called  the  ultimate  practice  of 
the  bodhisattvas. 


6.  The  Title 

A.  The  Short  Title  H  g 

Chapter  Ten:  The  Mind-ground  Dharma-gate  for  Bodhisattvas  Taught  by 
Vairocana  Buddha 

fb'IMcAo  ffi#,  75 
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The  words  of  the  title,  “Sutra  of  Brahma’s  Net,”  are  one  part  of  the  full 
title.  The  tenth  chapter,  entitled  “The  Mind-ground  Dharma-gate  Taught  by 
Vairocana  Buddha”  is  another  name  for  this.  “Brahma”  means  “purity”.  “Net” 
means  “gathering  in  sentient  beings.”  This  means  that  this  scripture,  all  up  to 


16  The  triply  pure  donation  consists  of  the  three  aspects  of  the  giver,  receiver,  and  gift, 

having  no  expectations  of  reward.  Donation  of  the  highest  virtue  is  carried  out  without  the  idea  of 
the  distinction  between  the  giver,  the  receiver,  and  the  gift,  and  is  called  the  donation  of  the  pure 
threefold  circle.  (Skt.  trimandala-parisuddha) .  [Source:  DDB] 
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the  highest  level  of  material  experience  in  the  sea  of  cyclic  existence,  securely 
holds  sentient  beings,  ultimately  bringing  them  to  the  unsurpassed  shore  of 
quiescent  extinction,  providing  in  abundance,  without  exhaustion,  for  those 
who  are  hungry  and  thirsty.  Since  it  is  like  a  net  in  the  everyday  sense  of 
the  word,  it  is  used  to  express  this  meaning.  Therefore  the  Brahma  Lords 
holding  the  nets  and  banners,  make  offerings  to  the  Buddha  and  listen  to  his 
teachings.  Because  of  this  the  Buddha  says:  “Distinctions  among  the  things 
in  the  ordinary  world  are  like  the  holes  in  the  net.”  (T  1484.24. 1003cl5)  The 
approaches  to  the  Buddha’s  teaching  are  also  like  this. 
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As  for  “distinctions  among  the  things  in  the  world,”  the  tree-like  shape  of 
Mt.  Sumeru  covers  the  worlds,  completely  including  all  of  them.  Although  the 
Buddha’s  teachings  are  a  single-flavored  Dharma,  the  aggregates,  realms,  fields 
and  so  forth  comprise  different  approaches.  Therefore  they  are  like  the  Net  of 
Brahma:  the  holes  are  many  but  the  net  is  one.  You  should  know  that  the  moral 
code  of  the  Dharma  King  is  also  like  this.  Even  though  there  are  countless 
approaches,  all  end  up  in  the  same  path;  the  myriad  practices  have  one  point 
of  entry.  As  for  “apprehending  the  meaning”  (of  the  sutra):  one  apprehends  the 
meaning  and  then  practices,  and  all  are  commensurate  with  the  nature  of  the 
Dharma.  Thus,  based  on  this  metaphor,  it  is  called  the  “Sutra  of  Brahma’s  Net.” 
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The  Chinese  jing  translates  the  Sanskrit  sutra,  which  has  the  meaning  of 
“threading”  and  “supporting.”  It  threads  the  meaning,  and  supports  sentient 
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beings,  so  that  they  are  not  scattered  and  lost.  “Rocana”  means  “completely 
pure;”  this  is  because  there  is  no  obstruction  not  cleaned  away  and  no  attribute 
not  completed.  Master  Fazang  said:  “The  Sanskrit  texts  all  say  Vairocana, 
which  means  ‘luminosity  pervading  everywhere.’ This  is  because  his  wisdom 
illuminates  the  Dharma  realm,  and  his  body  responds  with  great  adaptability. 
The  placing  of  this  name  below  the  words  Brahma’s  Net  means  that  the 
writer  is  pointing  out  that  this  chapter  is  to  be  distinguished  from  the  others 
that  are  explained  by  Sakyamuni.”  (T  1813.604c25.  (abridged)  “Buddha” 
means  “enlightened,”  %  in  the  sense  of  the  three  standard  implications.17 
The  “perfect  voice”  responds  skillfully,  bringing  about  comprehension.  The 
myriad  attributes  of  mind-only  emerge  and  grow  from  this — it  is  called 
the  mind-ground.  The  ferry  to  the  escape  from  suffering  and  the  door 
entering  into  purity  are  called  the  Dharma-gate.  The  themes  of  the  text  are 
distinguished — therefore  it  is  called  “chapter.” 


Main  Text 
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[Commentary]  This  mind-ground  chapter  has  two  main  parts.  The  first 
is  the  explanation  by  the  Original  Teacher  (Vairocana);  the  second  is  the 
explanation  from  the  incarnated  Buddha  (Sakyamuni).  Within  the  first 
section  there  are  five  parts:  the  convocation,  the  admonishment,  the  polite 
request,  the  visual  request,  and  the  retinue. 

Original  Text  from  the  Sutra  of  Brahmas  Net 


17  That  is:  self- enlightened  il  enlightening  others  and  perfect  fulfillment  of  enlightenment 
and  practice  /'$. 
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A.  The  Explanation  by  the  Original  Teacher 

i.  The  Convocation  j&ffe 
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[Sutra]  Then,  Sakyamuni  Buddha,  residing  in  the  state  of  the  fourth 
concentration,  in  the  royal  palace  of  Mahesvara,  together  with  innumerable 
Brahman  kings,  inexplicable,  untold  multitudes  of  bodhisattvas,  expounded 
the  chapter  of  the  Dharma-gate  of  the  mind-ground  as  explained  by 
Vairocana  Buddha  in  the  world  of  the  lotus-blossom  platform  store. 
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[Commentary]  The  convocation  has  three  aspects:  the  place,  the  assembly, 
and  the  content  of  the  sermon.  These  can  be  understood  according  to  the  text. 


ii.The  Admonishment  ft# 
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[Sutra]  At  this  time,  the  body  of  Sakyamuni  emitted  the  radiance  of  wisdom. 
The  radiance  illuminated  from  the  heavenly  palaces  to  the  worlds  of  the 
lotus-flower  platform  store  and  all  of  the  sentient  beings  in  all  of  the  worlds, 
seeing  each  other,  were  overcome  with  joy.  But  being  unable  to  know  the 
causes  and  conditions  of  this  illumination,  they  all  had  thoughts  of  doubt. 
Countless  celestial  beings  also  gave  rise  to  doubts. 
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[Commentary]  In  the  second  part,  the  admonishment,  there  are  also 
three  further  parts:  the  emission  of  radiance,  the  joy  of  the  assembly,  and  the 
doubting  thoughts.  These  can  be  understood  according  to  the  text. 


iii.The  Opening  Question 
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[Sutra]  Then,  from  within  the  assembly,  the  bodhisattva  Mysterious 
Penetration  Flower  Radiance  King  arose  from  the  samadhi  of  great  brilliant 
flower  radiance,  and  using  the  buddhas’  supernormal  power,  emitted  an 
adamantine  white-cloud  colored  light,  which  illuminated  all  worlds.  All  the 
bodhisattvas  from  these  worlds  gathered  to  the  assembly,  and  with  a  single 
mind  and  different  mouths,  asked:  “What  are  the  characteristics  of  these 
lights?” 
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[Commentary]  The  third  is  the  opening  question,  the  text  of  which  can 
be  analyzed  into  three  parts:  arising  from  samadhi,  the  gathering  of  the 
assembly,  and  the  opening  of  the  question.  The  truth  realized  by  Mysterious 
Penetration  Flower  Radiance  King  is  called  “mysterious;”  the  ability  to  realize 
this  truth  is  called  “penetration;”  that  which  is  able  to  produce  a  great  fruit 
is  called  “flower;”  that  which  is  able  to  remove  the  cover  of  darkness  is  called 
“radiance;”  the  greatest  among  the  three  vehicles  is  called  “king.”  The  flower- 
radiance  of  the  samadhi  from  which  he  arises  is  also  like  this.  Being  adorned 
by  myriad  virtues,  he  is  said  to  be  “greatly  adorned.” “Adamantine  white  cloud 
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color”  means  that  he  uses  indestructible,  uncontaminated  pure  whiteness  to 
hold  a  myriad  merit-laden  waters.  Therefore  [the  sutra]  indicates  this  color. 
Since  this  radiance  not  one,  and  therefore  it  says  “radiance  and  radiance.” 
“What  exactly  are  their  characteristics”  raises  a  question  about  the  aspects  of 
their  purpose. 


B.  Opportunity  for  an  Audience  and  Questions  MFrI 

i.  Opportunity  for  an  Audience  JH 
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[Sutra]  Then  Sakyamuni  lifted  the  great  assembly  from  this  world,  returning 
to  the  world  of  the  lotus  flower  platform  store,  where  in  the  midst  of  a  palace 
with  hundreds  of  billions  of  rays  of  red-tinged  adamant,  they  saw  Vairocana 
Buddha  sitting.  A  million  lotus  flowers  vividly  shone  from  above  his  seat. 


[Commentary]  Here,  in  number  four,  the  opportunity  for  the  audience 
and  the  questions,  there  are  two  parts:  the  opportunity  for  an  audience  and 
the  questions.  As  for  the  first,  the  transformation  Buddha  returning  to  his 
original  essence  is  called  “returning”.  The  vision  that  empowered  by  the 
Buddha  is  excellent,  like  the  commentary  on  the  Pratimoksa.  The  “hundreds 
of  millions  of  luminous  palaces  of  red-tinged  adamant,”  are  like  Maitreya’s 
five  hundred  million  palaces  in  the  Tusita  heaven.  The  “million  lotus  flowers” 
are  those  that  comprise  the  throne. 
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ii.  Questions  F4i 
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[Sutra]  Then  Sakyamuni  and  the  members  of  the  great  assembly  simultaneously 
bowed  in  reverence  to  the  feet  of  Vairocana  Buddha.  Sakyamuni  said:  “By 
what  causes  and  conditions  can  all  of  the  sentient  beings  who  live  in  the  land 
and  the  air  in  this  world  achieve  completion  of  the  bodhisattva’s  path  of  the 
ten  grounds?  What  are  the  characteristics  of  the  attainment  of  Buddhahood  in 
the  future?”  It  is  like  in  the  Chapter  on  the  Original  Source18  of  the  Buddha- 
nature,  which  extensively  inquires  about  the  seeds  of  all  bodhisattvas. 
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[Commentary]  The  second — the  question,  also  has  two  parts:  a  question 
and  an  answer.  This  is  the  first  question,  which  actually  includes  three  parts: 
(1)  whether  earth-dwellers  function  in  the  conditioned;  (2)  whether  those 
in  space  function  in  the  unconditioned;  (3)  whethwwer  the  sentient  beings 
function  including  both  of  the  above.  But  this  is  wrong,  because  questions 
regarding  causality  are  being  made  according  to  their  dwelling-place.  Since 
the  matter  of  the  seeds  of  bodhisattvas  is  taken  up  for  extensive  questioning 
in  other  chapters,  it  is  not  taken  up  here.  As  the  older  commentary  says: 
“the  special  characteristics  of  the  six  sense  fields  are  their  seeds.”  This  is  as 
explained  in  the  Bodhisattvabhumi-s'astra ,19 


18  The  text  from  the  sutra  in  the  Taisho  has  M  instead  of  W- T  1484.24. 997cl. 

19  In  the  chapter  on  Initial  Skillful  Means,  Fields,  and  Seed-Natures  of  the  Bodhisattvabhumi-sastra  it 

says:  T  1581.30.888b3. 
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iii.The  Answer  ?? 

a.  The  Answer  Regarding  Results 

[Sutra]  At  that  time  Vairocana  Buddha,  greatly  elated,  manifested  the 
samadhi  of  space-penetrating  illumination  of  the  eternally- abiding  Dharma- 
body  which  is  the  essential  nature  and  original  source  of  becoming  Buddha, 
displaying  it  to  the  great  multitude. 
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Sons  of  the  Buddha,  listen  carefully,  think  and  practice  well.  I  have 
cultivated  the  mind  ground  since  100  incalculably  long  eons  in  the  past. 
With  this  as  cause,  I  first  cast  off  mundane  folly  and  achieved  perfect 
enlightenment  under  the  name  of  Rocana.  I  dwelt  in  the  Lotus  Flower 
Platform  Store  World  Ocean,  the  platform  of  which  was  surrounded  by  a 
thousand  leaves,  with  each  leaf  holding  one  world,  which  became  a  thousand 
worlds.  I  transformed  these  into  a  thousand  Sakyas,  handling  a  thousand 
worlds.  As  a  consequence,  each  leaf-world  further  contained  ten  billion  Mt. 
Sumerus,  ten  billion  suns  and  moons,  ten  billion  of  the  four  continents,  ten 
billion  Jambudvipas,  and  ten  billion  bodhisattva-Sakyas,  sitting  beneath  ten 
billion  bodhi  trees,  each  expounding  the  bodhisattva  mind-ground  about 
which  you  have  raised  a  question.  The  other  999  Sakyas  each  manifested  ten 
trillion  Sakyas  in  the  same  way.  Each  of  these  thousand  buddhas  atop  the 
flowers  was  one  of  my  transformation  bodies.  Each  of  the  ten  trillion  Sakyas 
was  one  thousand  Sakya  transformation-bodies.  I  am  the  source  of  these,  and 
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my  name  is  Rocana  Buddha. 
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[Commentary]  This  second  answer  has  two  parts — dealing  with  the 
effects  and  the  causes.  This  is  the  answer  from  the  perspective  of  effects. 
The  reason  he  is  “greatly  elated,”  is  because  he  has  seen  great  benefit.  Non¬ 
discriminating  cognition  is  called  “space-penetrating  illumination”  because 
it  illuminates  that  the  nature  of  dharmas  is  emptiness.  The  essence  that 
is  the  cause  of  correct  awareness  is  also  called  “essential  nature” — this  is 
because  wisdom  is  the  direct  cause.  The  samadhi  that  he  relies  upon  is  called 
the  original  source,  and  this  is  able  to  manifest  the  accomplishments  of 
the  eternally  abiding  Dharma-body.  The  Buddha’s  display  of  this  samadhi., 
which  is  shown  to  the  great  assembly  is  because  it  is  the  fundamental  cause. 
“Cultivation  of  the  mind  ground,  taking  this  as  cause,  casting  off  mundane 
folly,”  etc.,  sets  forth  the  cause  to  answer  regarding  the  effects. 
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From  “achieved  perfect  enlightenment”  onward,  reveals  the  characteristics 
of  becoming  a  buddha,  since  it  reveals  direct  retribution  and  circumstantial 
retribution,  as  well  as  the  aspects  of  transformation.  The  word  “world  ocean” 
is  as  is  explained  in  the  Mahaprajhaparamita-sastra,  which  says:  “Multiplying 
this  trichiliocosm  by  the  number  of  grains  of  sand  in  the  Ganges  yields 
one  world  seed.  Multiplying  this  seed  again  by  the  number  of  sands  in  the 
Ganges  yields  one  world  ocean.  Multiplying  this  ocean  again  by  as  much 
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as  the  number  of  grains  of  sand  in  one  hundred  thousand  Ganges  rivers 
yields  one  Buddha  world.”  (T  1509.25.418cl0-l5)  Even  though  residing  in 
the  center  of  these  thousand  petals  on  the  surface  of  the  platform,  one  can 
say  that  they  reside  in  the  world  ocean.  It  is  like  the  transformation  body 
residing  in  the  continent  of  Jambudvipa  being  said  to  reside  in  the  Saha 
world,  becomes  one  Buddha  world  with  two  bodies  in  play — the  number  of 
transformation  bodies  is  the  same.  The  ten  trillion  Sakya  bodies  and  lands 
are  as  explained  in  the  Vinaya  Record 20 


b.  Presentation  of  the  Causal  Practices  iPIShr 


[Sutra]  At  this  moment,  while  seated  on  the  lotus-store  platform,  Vairocana 
answered  in  detail  to  the  questions  of  the  thousand  Sakyas  and  ten  trillion 
Sakyas  in  the  form  of  the  Chapter  of  the  Mind-ground  Dharma. 


c.Ten  Departures  toward  the  Destination  +itS'L' 

—  A.'^\  -H 

-f~Tf!'Cr0 

All  buddhas  should  know  that  within  the  patience  of  firm  faith  there  are 
ten  entries  and  fruitions  of  the  departures  toward  the  destination.  They  are 
the  mental  states  of:  (1)  detachment,  (2)  morality,  (3)  tolerance,  (4)  zeal,  (5) 
concentration,  (6)  wisdom,  (7)  vowing  for  others,  (8)  protection,  (9)  joy,  and 
the  (10)  summit  experience. 


20 


Fazang’s  commentary  on  the  sutra,  the  Fanwangjing  pusa jieben  shu  jt  ^  T  1813. 
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d.Ten  Nourishing  Mental  States  +-S#'L' 

— ift'C,  -=.-8- 

'Cr,  JL;j4'Cr,  Tr^thf^'Cr,  -hii'C:,  y\|§]'Cr, 

All  buddhas  should  know  that  from  these  ten  departures  toward  the 
destination,  one  enters  into  the  firm  patience  [based  on  cognizance  of  the 
non-arising]  of  dharmas,  within  which  there  are  ten  entries  and  fruitions 
of  nourishing  mental  states.  These  are  the  mental  states  of:  (1)  kindness,  (2) 
pity,  (3)  joy,  (4)  detachment  (5)  generosity,  (6)  good  speech,  (7)  beneficence, 
(8)  empathy,  (9)  concentration,  and  (10)  wisdom. 


e.Ten  Adamantine  Mental  States  +^HJ'L> 

A§M|-/2.-rh  -h4rlflh^4721o  — -H.it 

i4j.Cx\  yV-fedS'^',  -f^lf-'^'o 

All  buddhas  should  know,  that  following  upon  these  ten  nourishing  mental 
states,  one  enters  into  the  entries  and  fruitions  of  the  adamantine  mental 
stages  within  firmly  cultivated  patience,  the  mental  states  of:  (1)  faith,  (2) 
mindfulness,  (3)  dedication  of  merits,  (4)  penetration,  (5)  directness,  (6) 
non-retrogression,  (7)  the  Great  Vehicle,  (8)  marklessness,  (9)  wisdom,  (10) 
indestructibility. 


f.Ten  Grounds  +i& 

it##**,  AgrS/at.  A 14474V  — —ft-M-JI 

14,  -H.ftl±yt0Hl4,  ifil±t-J®,l4,  Aft'l±#ytl4, 

14,  y\fil±lNt!4,  Afil±^fti4,  -Ht'l±A.#^-l4o 

All  buddhas  should  know  that  following  upon  these  ten  adamantine  mental 
states,  one  enters  into  the  entries  and  fruitions  of  the  ten  grounds,  which 
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are  within  the  firm  holy  patience.  These  are:  (1)  the  ground  of  equality  of 
essential  nature;  (2)  ground  of  excellent  wisdom  of  the  essential  nature; 
(3)  ground  of  the  luminosity  of  the  essential  nature;  (4)  ground  of  the 
knowability  {jneya )  of  the  essential  nature;  (5)  ground  of  the  illumination 
from  wisdom  of  the  essential  nature;  (6)  ground  of  the  lotus-radiance  of  the 
essential  nature;  (7)  ground  of  the  consummation  of  the  essential  nature; 
(8)  ground  of  the  buddha’s  roar  of  the  essential  nature;  (9)  ground  of  the 
adornment  of  the  essential  nature,  and  (10)  ground  of  entering  the  buddha- 
realm  of  the  essential  nature. 


g.  Conclusion  &S 

-k4-> 

4H4k  Tit,  s,  T27>  WvTdflf, 

As  for  this  Chapter  on  the  Forty  Dharmas:  in  a  former  life,  when  I  was  a 
bodhisattva,  I  practiced  and  entered  into  the  source  of  Buddha  fruitions. 
In  the  same  way  all  sentient  beings  enter  into  the  departures  toward  the 
destination,  nourishing  mental  states,  adamantine  mental  states,  and  the 
ten  grounds,  ascending  to  perfection.  Without  conditioning,  without  marks, 
there  is  great  consummation  and  continuous  abiding.  The  ten  powers,21 


21  ten  powers  (Skt.  dasa-balani) .  Ten  kinds  of  powers  of  awareness  specially  possessed  by  the 

Buddha,  which  are  perfect  knowledge  of  the  following:  (1)  distinguishing  right  and  wrong 

(2)  knowing  one’s  own  karma,  as  well  as  knowing  the  karma  of  every  being,  past,  present,  and 
future  tj  (3)  knowing  all  stages  of  dhyana  liberation,  and  samadhi  (4) 

knowledge  of  the  relative  capacities  of  sentient  beings  dl\  (5)  knowledge  of  the  desires,  or 

moral  direction  of  every  being  (6)  knowledge  of  the  varieties  of  causal  factors 

(7)  knowledge  of  the  gamut  of  courses  and  paths  pursued  by  sentient  beings  (8) 

knowledge  of  remembrance  of  past  lives  dl\  (9)  knowledge  of  where  people  will  die  and 

be  reborn  (10)  knowledge  of  the  methods  of  destroying  all  evil  afflictions  [Source: 

DDB] 
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the  eighteen  distinctive  practices,22  the  dharma  body  and  wisdom  body  are 
perfectly  completed. 

iiEJ „  §£&&&  W^m±,  JSf4Efe 

&FT  Sjv&Mfto  W±«'I±, 

-i±, 

+$e?t  #^-*,0  & 

ft#,  *.«&#,  %&#Lo  ###■,  ii-tMtM&ftJjNfco 

[Commentary]  In  the  second,  the  answer  according  to  cause,  there 
are  two:  the  first  is  brief,  and  the  second  is  extensive.  This  is  the  first.  The 
Commentary  says:23  The  patience  of  firmness  in  faith  clarifies  the  proclivity 
(for  enlightenment)  acquired  by  practice.  This  is  the  Dharma-gate  of  the 
virtue  of  understanding,  also  known  as  the  wisdom  attained  by  hearing 
(jruta-mayl-prajna) .  Within  the  patience  of  firmness  in  the  Dharma,  the 
proclivity  acquired  by  nature  is  clarified.  This  is  the  Dharma-gate  of  the 


22  'fvYT^^:  eighteen  distinctive  characteristics  of  the  Buddha.  Eighteen  unshared  merits  of  the 

Buddha.  They  belong  only  to  the  Buddha,  not  to  sravakas  pratyekabuddhas  or 

bodhisattvas  In  East  Asian  Buddhism  these  are:  (1)  unmistaken  action  (2)  unmistaken 

word  (3)  unmistaken  mindfulness  (4)  mind  of  equality  toward  all  beings  (5) 

stable  mind  in  meditation  (6)  all-embracing  mind  which  rejects  nothing 

(7)  the  power  of  nonretrogression  in  terms  of  aspiration  (8)  the  power  of  nonretrogression 

in  terms  of  diligence  (9)  the  power  of  nonretrogression  in  terms  of  mindfulness 

(10)  the  power  of  nonretrogression  in  terms  of  wisdom  towards  the  salvation  of  all  beings 

(11)  the  power  of  not  falling  back  from  freedom  into  bondage  (12)  not  falling  back  from 

the  vision  attained  in  liberation  (13)  the  manifestation  of  wisdom  power  in  thought 

— (14)  the  manifestation  of  wisdom  power  in  word  — (15)  the 
manifestation  of  wisdom  power  in  deed  (16)  immediate  total  knowledge  of  all 

affairs  of  present  1^  (17)  immediate  total  knowledge  of  all  affairs  of  the  past 

(18)  immediate  total  knowledge  of  all  affairs  of  future 
(Skt.  dasa  avenika  buddha  dharmah,  astadasavenika-buddha-dharma) .  T  278.9.435cll 

In  Indian  Buddhism  these  are  the  ten  powers  T^7,  the  four  kinds  of  fearlessness  the  three 

bases  of  mindfulness  -=-■&&,  and  great  compassion  9c  [Source:  DDB] 

23  The  ensuing  text  is  not  found  anywhere  in  the  canon. 
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virtue  of  practice,  which  is  also  called  the  wisdom  attained  by  deliberation 
(i cinta-mayl-prajna ).  Within  the  patience  of  firmness  in  practice  there  is  the 
clarification  of  the  proclivity  acquired  from  the  Way,  the  Dharma-gate  of  the 
practice  of  reality,  also  known  as  the  wisdom  attained  by  cultivation  ( bhavana - 
mayl-prajna) .  In  the  patience  of  firmness  in  the  holy  is  the  clarification  of 
the  proclivity  acquired  in  sagehood.  This  is  the  Dharma-gate  of  intimate 
realization,  known  as  supramundane  wisdom.  The  forty  stages  in  which 
this  occurs — the  three  ranks  of  worthies  and  ten  grounds — are  explained  in 
order  afterwards,  and  thus  we  do  not  treat  them  here.  The  logograph  deung 
means  “to  ascend”  -St.  The  word  “unconditioned”  means  “not  being 
conditioned  by  afflicted  activity. ’’“Without  marks”  refers  to  the  Dharma- 
body.  “Great  consummation”  LA  refers  to  the  wisdom-body.  “Always 
abiding”  'f’li.  means  that  its  essential  nature  continues  without  lapse. 


iv.  Asking  in  Detail  StF^ 


if -f  -f-i Hi#.  —ia-et 

Mo  r-fr 

#.  T-A*.  T4mC  % - At.  t-Tlf-To  <’$M 

[Sutra]  At  this  time,  in  the  Lotus  Platform  Store  Realm,  with  Rocana 
Buddha  sitting  on  his  evanescent  great  radiant  throne,  were  the  thousand 
buddhas  on  the  petals,  the  ten  trillion  buddhas,  the  buddhas  of  all  realms. 
Sitting  in  their  midst  was  a  bodhisattva  named  Flower  Radiance  King  Great 
Wisdom  Illumination  Bodhisattva.  He  rose  from  his  seat  and  addressed 
Vairocana  Buddha,  saying:  “World-Honored  One,  you  have  previously  briefly 
introduced  the  names  and  characteristics  of  the  ten  stages  of  departure 
toward  the  destination,  the  ten  stages  of  nourishment,  the  ten  adamantine 
states  of  mind,  and  the  ten  grounds.  But  we  have  not  been  able  to  fully 
understand  the  content  of  each.  I  only  wish  that  you  would  explain  this.  I 
only  wish  that  you  would  explain  this.”  The  teaching  of  the  omniscience  of 
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the  perfectly  exquisite  adamantine  jewel  store  has  already  been  explained  in 
the  Chapter  on  the  Tathagata’s  Hundred  Contemplations. 

i£ej0  % JL* 

lx#m  it#f.  tt[*ig]#8, 

jSfo 

[Commentary]  In  the  second  part,  that  of  the  detailed  answer,  there  are  two 
sub-parts:  the  request  and  the  answer.  This  is  the  first.  Within  the  assembly 
of  buddhas  there  is  a  question  from  a  bodhisattva,  who  inquires  regarding  the 
interpretation  title  according  to  the  way  it  was  given  above.  The  reason  that  the 
text  of  this  sutra  is  generally  difficult  to  understand  is  because  in  the  discussion 
amongst  the  buddhas,  the  Sanskrit  is  subtle.  It  is  just  like  in  secular  five- 
character  Chinese  poetry — when  Sanskrit  terms  are  rendered  into  Chinese, 
the  subtle  points  are  missed  and  it  ends  up  being  difficult  to  understand. 


C.The  Answer  H 

i.  The  Ten  Departures  toward  the  Destination 

tint.  j 

[Sutra]  At  this  time,  Vairocana  Buddha  said:  “Thousand  buddhas,  please 
listen  well.  You  have  just  asked  about  the  meaning  of  this.” 


a.  The  Mental  State  of  Detachment  f£'L> 

+— 

T— W  if#,  — 
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Within  [the  ten]  departures  toward  the  destination,  Buddhist  disciples 
detach  from  all  things:  states,  cities,  home,  gold  and  silver,  jewelry,  sons  and 
daughters,  and  their  own  selves  —  all  conditioned  things  are  abandoned 
such  that  there  is  neither  conditioning  nor  appearances.  The  views  of  self 
and  person  are  but  provisional  combinations,  with  subjectivity  constructing 
the  view  of  self.  The  twelve  links  of  dependent  origination  neither  gather 
nor  scatter.  “No  receiver”  (of  a  donation)  means  that  the  twelve  sense  fields, 
eighteen  elements,  five  skandhas — all  marks  of  conglomeration,  lack  the 
marks  of  self  and  its  objects.  All  provisionally  formed  dharmas,  whether 
internal  or  external,  are  neither  relinquished  nor  received.  At  this  time  the 
observation  of  names  being  nothing  more  than  provisional  combinations 
becomes  self-evident,  and  therefore  their  detached  minds  enter  into  the 
samadhi  of  emptiness. 


i£g0 

■f'ffcflrfa&.o  f#JlJ  -% 

n&>  f —iujHh  waif,  -&#■ 

[Commentary]  The  second  answer  has  four  parts,  which  are  a  breakdown 
of  the  forty  Dharma-gates  that  are  explained  in  detail  below.  The  first  has 
ten  parts  within  it.  Here,  in  the  section  on  the  stages  of  departure  toward 
the  destination,  this  is  the  first,  that  of  the  mental  state  of  detachment.  The 
request  of  the  bodhisattva  is  supported  by  the  thousand  buddhas.  Since  he 
now  addresses  the  thousand  buddhas,  saying  “listen  well!”  we  know  that  those 
in  the  thousand  buddha  assemblies  have  not  completely  understood.  The 
three  sentences  on  mental  detachment  include  the  topic  heading,  the  ways  of 
appearing,  and  the  conclusion.  The  word  “all  are  detached  from”  adumbrates 
the  opening  sentence.  Next,  among  the  ways  of  appearing,  such  as  “countries” 
and  so  forth,  are  all  detached  from.  “Unconditioned,  without  marks”  raises 
the  point  that  at  the  time  of  the  relinquishment  of  that  which  is  relinquished, 
one  is  free  from  the  three  wheels  (of  donation).  “Unconditioned”  refers  to  the 
emptiness  of  person;  “without  marks”  refers  to  the  emptiness  of  dharmas. 
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Next  is  the  explanation  of  the  triply  pure  donation.  First  is  the  emptiness 
of  the  donor.  This  means  that  in  the  knowing  and  seeing  of  self  and  person 
happens  because  the  twelve  limbs  of  dependent  arising  provisionally 
combine,  making  it  possible  to  attach  to  that  subject,  and  create  the  view  of 
self.  In  the  twelvefold  dependent  arising  that  one  is  conditioned  by,  there 
is  neither  combination  nor  dispersal.  In  the  objective  realm  there  is  no  self, 
and  therefore  it  says  “no  combination;”  and  yet  there  is  a  pseudo-self,  so  it 
also  says  “no  dispersal.”  Next  is  the  emptiness  of  the  recipient,  which  is  the 
meaning  of  “no  recipient.”  This  is  because  the  combinations  of  the  aggregates, 
elements,  and  fields  have  the  characteristic  of  emptiness,  and  there  are  no 
marks  of  I  and  Mine.  Last  is  the  emptiness  of  the  item  donated,  which  is  a 
provisional  formation  of  dharmas.  Whether  it  is  internal,  such  as  the  self, 
or  external,  such  as  possession,  all  are  of  the  dharma  of  emptiness.  There  is 
nothing  that  is  donated  by  oneself,  and  nothing  that  is  received  by  the  other. 
Third  is  the  conclusion.  “At  this  time  the  observation  of  names  being  nothing 
more  than  provisional  combinations  becomes  self-evident,”  means  that  they 
are  able  to  see  things  directly  as  they  are. 


b.  Mental  State  of  Morality  itE'L' 

flMNML  HAi&AJLTpJL,  ,€R 

ifiifiliMf,  #]jL/v&|0  — 

My  disciples,  in  the  precepts  there  are  [neither  precepts  nor]  no  non- [Sutra] 


24  The  sutra  has  without  del. 
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precepts,  and  no  recipient  of  the  precepts.25  In  the  ten  wholesome  precepts 
there  is  no  teacher  expounding  the  Dharma.  From  the  crimes  of  deception26 
and  stealing  up  to  wrong  views,  there  is  no  one  to  accumulate  and  receive 
them.  Kindness,  virtue,  purity,  straightforwardness,  correctness,  truth,  correct 
views,  detachment,  and  bliss  and  so  forth — which  are  the  essential  nature 
of  the  ten  precepts,  serve  to  restrain  one  from  falling  into  the  eight  inverted 
views.27  Free  from  all  natures,  the  single  way  is  purified. 

iiej0  44A#.  mtMH,  ft#. 

APfrtA,  =- 
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[Commentary]  The  second  section  is  on  the  mental  state  of  the  precepts. 
The  passage  is  opened  with  the  term  “precepts.”  “No  non-precepts”  indicates 
freedom  from  the  extremes  of  existence  and  non-existence  by  repeating  the 


25  This  line  seems  to  be  a  reduction  of  that  found  in  the  Mahay  ana  Yoga  of  the  Adamantine  Ocean , 

Manjusri  with  a  Thousand  Arms  and  Thousand  Bowls:  Great  King  ofTantras  IT 

which  says  “For  Bodhisattvas  who  are  in  the  state  of  mind  of  observing 
the  precepts,  the  precepts  are  neither  precepts  nor  non-precepts,  lacking  a  recipient.  In  the  ten 
wholesome  precepts  there  is  no  teacher  to  expound  the  Dharma  of  the  precepts  nor  ‘deception  and 
stealing,  the  same  up  to  craving,  ill-will,  and  wrong  views.”  T 
ifedbfro  J  (T  1177a.20.0760b28-c2) 

26  By  context,  as  well  as  from  the  commentary  below  (where  it  says  is  the  greatest  harm  that  can 
be  inflicted  on  a  human  being),  it  seems  that  $1  is  a  scribal  error  for  “killing”  The  only  place  the 
binome  $l'dk  appears  in  scriptural  sources  in  the  entire  Taisho  canon  is  in  the  text  cited  in  the  prior 
note  and  this  one  (and  then  in  commentaries  on  these  two  works,  by  repeated  citation).  If  one  is 
listing  the  objects  of  the  ten  precepts,  one  starts  off  with  killing  and  stealing  H:  and  proceeds  up  to 
wrong  views 

27  /Yljg#]:  eight  inverted  views  The  eight  upside-down  views:  non-Buddhists  believe  in  permanence 
happiness  ^.,  self  4l,  and  purity  Hlnayana  asserts  the  opposite:  impermanence  no 

happiness  no-self  and  impurity  Mahayana  denies  them  now,  but  asserts  them  in 
nirvana.  Also  written  A.#].  [Source:  DDB] 
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word  “not.”  Why?  Because  there  is  no  recipient.  Then,  “in  the  ten  wholesome 
precepts  there  is  no  teacher  expounding  the  Dharma”  means  that  since  there 
is  no  expounder,  how  could  anything  be  expounded?  The  receiver,  imparter, 
and  the  precepts  that  are  received  are  unobtainable,  and  thus  the  three  wheels 
are  empty.  Saying  “There  is  no  one  to  accumulate  deception  and  stealing  up 
to  wrong  views”  clarifies  that  since  the  evils  that  are  warded  off  are  essentially 
empty,  there  is  no  accumulation.  They  are  subject  to  myriad  conditions,  and 
lack  a  definitive  nature.  “Deception”  is  an  extreme  form  of  looking  down  on 
others,  and  therefore  it  is  said  to  harm  life.28 


ft'iT^So  — ,  ,€,  sm-t!L0  — ,  id  f^aa,  =. ,  it,  mz 
w,  A,  FtAAo  JL,  j £,  mmo  tt,  A,  Ftitfio  -b,  ££,  Ft^A„  >-V  ft, 
FtftA0  A,  A,  FtatAo  AA.  AAt.A,  Krifci&0  FA-fft-Bf,  #']AAA 

$rA'Vf£'], 

“Kindness,  good  conscience”  and  so  forth,  clarifies  that  the  precepts 
that  are  able  to  ward  [off  evil]  are  also  empty  of  their  own  natures.  The 
first,  kindness,  prevents  killing;  the  second,  good  conscience,  prevents 
stealing;  the  third,  purity,  prevents  lust;  the  fourth,  honesty,  prevents  false 
speech;  the  fifth,  uprightness,  prevents  one  from  selling  liquor;  the  sixth, 
substantiality  (knowing  one’s  own  value),  prevents  one  from  engaging  in 
praise  and  disparagement;  the  seventh,  correct  view,  prevents  one  from 
having  mistaken  views;  the  eighth,  detachment,  prevents  one  from  stinginess; 
the  ninth,  happiness,  prevents  one  from  being  angry.  The  old  commentary 
says:  “The  word  ‘so  forth’  refers  to  the  grasping  to  compassion  and  avoidance 
of  discussing  the  fault  of  others.”  (Not  located.)  When  one  avoids  the 
ten  evils,  and  suppresses  the  eight  inverted  views  of  the  conditioned  and 
unconditioned,  one  is  free  from  the  nature  of  existence  and  non-existence — 
and  tastes  the  single  flavor  of  purity. 


28  This  seems  to  indicate  that  Daehyeon  is  well  aware  of  that  the  word  that  should  be  here  instead  of 
deception  is  “killing” 
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c.  Mental  State  of  Patience  S'L> 
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[Sutra]  My  disciples,  patience  is  the  essence  of  the  wisdom  of  the  marks 
of  existence  and  nonexistence.  This  includes  the  patience  of  knowing  the 
emptiness  of  all  emptiness  and  the  patience  exercised  in  all  situations. 
[The  patience  of  all  emptiness  being  empty]  is  called  patience  based  on 
the  [awareness  of]  the  non-arising  of  activity.  The  patience  in  all  situations 
is  called  patience  of  the  knowledge  that  all  is  suffering.  Each  of  these 
numberless  acts  is  called  patience.  With  no  receiving  and  no  striking,  without 
violent  or  angry  thoughts,  all  is  simply  thus;  there  are  no  separate  existences 
—  just  the  single  mark  of  the  truth,  which  is  the  mark  of  the  non-existence 
of  nonexistence,  the  mark  of  existence  and  nonexistence,  the  mark  no  non¬ 
mind,  and  the  mark  of  objects  and  no  objects.  In  standing,  staying,  going, 
and  stopping,  in  binding  and  liberation  from  self  and  person,  all  dharmas  are 
thus,  and  the  marks  of  patience  are  unknowable. 
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[Commentary]  The  third  section,  which  is  on  the  mental  state  of 
patience,  is  adumbrated  with  the  word  “patience.”  “Patience  is  the  essence  of 
the  wisdom  of  the  marks  of  existence  and  nonexistence”  is  a  general  pointer 
to  the  real  and  conventional  essences  of  patience.  The  next  is  the  articulation 
of  the  specific  distinctions  in  the  ways  patience  appears.  “Patience  of  the 
emptiness  of  emptiness”  refers  to  patience  from  the  ultimate  standpoint. 
After  this  it  is  referred  to  as  to  the  “patience  based  on  the  [awareness  of] 
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the  non-arising  of  activity.”  “Patience  in  any  place”  refers  to  conventional 
patience,  afterwards  called  the  “patience  in  every  situation,  which  can  be 
called  the  patience  in  the  knowledge  that  all  is  suffering.”  This  is  because 
every  situation  has  the  marks  of  conventional  suffering,  yet  enduring  them, 
one  is  liberated.  “The  knowledge  that  all  is  suffering”  means  that  one  endures 
being  attacked  and  so  forth,  seeing  these  objectively.  Each  one  of  these 
countless  defining  aspects  in  the  domains  of  the  real  and  conventional  being 
called  “patience”  is  the  conclusion,  and  so  the  clarification  of  the  real  and 
conventional  concludes. 


■ipo  ■. 

Next  is  the  explanation  of  the  triply  pure  donation.  The  first  person  is 
emptied,  lacking  reception;  the  second  person  is  emptied,  lacking  giving; 
this  is  due  to  the  emptiness  in  nature  of  dharmas.  Without  any  mental  state 
of  violence  and  anger,  the  triply  pure  acts  are  of  one  taste,  and  are  all  said  to 
be  “simply  thus.”  Since  each  affair  lacks  substantiality,  it  is  said  that  there  is 
no  individual  affair.  Since  truth  and  principle  are  not  two,  it  is  said  that  the 
truth  has  only  one  mark.  The  principle  is  also  truly  empty,  and  is  thus  called 
“mark  of  nonexistence.”  Yet  from  the  conventional  perspective  there  is  no 
non-existence,  and  thus  the  sutra  says  “mark  of  existence  and  nonexistence.” 

f 
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The  next  section  contrasts  subjective  and  objective.  “No  non-mind”  and 
so  forth,  clarifies  that  patience  is  marked  by  emptiness.  This  means  that 
since  the  subjectively  patient  mind  is  not  totally  non-existent,  it  is  said  that 
there  is  the  mark  of  not  non-mind.  Seemingly  existent  perceptual  objects 
are  brought  into  thought,  but  since  there  are  actually  no  objects,  the  text 
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says  “marks  of  objects  and  no  objects.”  “Standing,  staying”  and  so  forth,  are 
the  objective  realm  apprehended  through  emptiness.  As  for  the  person  who 
gives,  in  the  four  postures,  the  qualities  of  defilement  and  purity  are  empty, 
and  therefore  it  says  “all  dharmas  as  they  are  thus.”  Since  subject  and  object 
are  already  empty,  “the  marks  of  patience  are  unknowable.” 


d.  Mental  State  of  Zeal  M'b 

fit,  i 

[Sutra]  My  disciples:  If  at  all  times  in  the  four  modes  of  deportment  you 
quell  the  empty  and  the  nominal  and  realize  the  Dharma  nature,  and  ascend 
the  mountain  of  the  unproduced,  you  see  all  existents  and  non-existents  as 
seemingly  existent  and  seemingly  non-existent.  [You  enter  through]  the 
universal  points  of  orientation  for  contemplation,  such  as  the  earth,  [and  the 
primary  colors  of]  blue,  yellow,  red,  and  white,  up  to  the  sapience  of  the  three 
treasures.  From  all  paths  of  effort  based  on  faith,  and  from  the  emptiness  of 
nonarising,  nonproduction,  and  no  wisdom,  you  stir  yourself  from  emptiness 
and  enter  into  the  dharma  of  the  conventional  truth.  Indeed  there  are  not 
two  aspects  [of  conventional  and  ultimate],  so  the  continuance  of  the  empty 
mind  achieves  penetration,  and  you  advance  to  the  partial  attainment  of 
wholesome  roots. 

iUff^So  Hi  SUM.  ICw— 4±0  si! ®1j\  fg.lf'fft'feo  it 
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[Commentary]  The  fourth  is  the  mental  state  of  zeal.  The  passage  is  opened 
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up  with  “If,  at  all  times  of  activity  in  the  four  modes  of  deportment  ...”  thus 
raising  the  matter  of  the  practice  of  zeal.  This  is  because  in  the  states  of 
going,  staying,  etc.,  there  is  no  time  when  one  is  not  applying  oneself.  Next 
is  the  clarification  of  its  ways  of  appearing.  “Suppressing  the  empty  and 
the  nominal”  means  that  one  suppresses  the  first  two  modes  of  cognition. 
“Empty”  refers  to  universal  schematizing  ( parikalpita-svabhava );  “nominal” 
refers  to  the  other-dependent  {paratantra-svabhava) .  “Apprehending  the 
dharma-nature”  means  to  apprehend  the  perfectly  real  ( parinispanna - 
svabhava).  Thus,  one  first  quells  phenomenal  marks  and  then  apprehends 
the  real.  The  accumulation  of  virtue  through  the  wisdom  knowing  emptiness 
is  called  the  “mountain  of  the  unproduced.”  As  for  “seeing  the  existent  and 
non-existent” — having  marks  is  called  existence,  marklessness  is  called  non¬ 
existence.  As  Nagarjuna’s  treatise  says,  “The  conditioned  is  called  existence; 
the  unconditioned  is  called  nonexistence.”  “As  if  existing”  means  that  the 
conventional  seems  to  exist;  “as  if  not  existing”  means  that  the  ultimate  seems 
not  to  exist.  The  above  is  a  general  observation  of  all  dharmas. 


findLo 
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“Universal  points  of  concentration  [such  as]  the  earth,  [the  primary 
colors  of]  blue,  yellow,  red,  and  white”  refer  to  the  ten  universal  points 
of  concentration.29  Since  this  includes  the  eight  ultimate  approaches  of 


29  "t-— The  ten  universal  (points  of  concentration)  are  ten  modes  of  contemplating  the  universe 
from  ten  aspects,  i.e.  from  the  viewpoint  of  earth  water  fire  wind  M*,  blue  ■fr,  yellow  ir,  red 
white  £7,  space  2,  and  mind  lit  For  example,  when  contemplated  under  the  aspect  of  water,  the 
universe  is  regarded  as  in  flux  and  change.  [Source:  DDB] 
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liberation,30  the  text  says  “up  to.”  The  above  is  the  specific  observation 
which  is  the  perspective  of  merit.  “Sapience  of  the  three  treasures”  is  the 
approach  of  the  merit  of  the  Great  Vehicle;  this  is  because  the  three  treasures 
comprehensively  include  all  teachings.  Having  clarified  the  objective  realm, 
[the  text]  next  clarifies  merit.  Using  all  kinds  of  faith  one  ascends  to  the 
path  of  effort,  necessarily  taking  the  approach  of  the  three  samadhis  based 
on  the  insight  into  emptiness.  “Unproduced”  means  to  be  without  marks, 
since  marks  are  necessarily  produced.  From  the  contemplative  approach  of 
the  ultimate  truth  one  proceeds  to  the  conventional,  and  thus  it  says  “stirring 
oneself  from  emptiness,  one  enters  into  the  teaching  of  the  conventional 
truth.”  Full  apprehension  of  the  ultimate  is  none  other  than  the  conventional, 
which  also  is  expressed  as  “there  are  also  not  two  aspects.” 

Third  is  the  conclusion,  stated  as  “the  continually  empty  mind  penetrates, 
advancing  to  partial  attainment  of  the  wholesome  roots.”  All  paths  of 
advancement  have  emptiness  as  their  point  of  departure.  Therefore  it 
says  that  one  continues  in  the  prior  mind  of  emptiness,  penetrating  and 
advancing  to  the  wholesome  roots.  This  is  called  the  mental  state  of  zeal. 


e.  Mental  State  of  Concentration 

m,  o  A,  -Uff,  JlbU  lUaj'u'ttT 

fU  ■§:— 

[Sutra]  My  disciples,  you  should  be  quiescent,  markless,  in  the  markless 
samadhi  of  immeasurable  activity  and  immeasurable  mind.  Among  worldlings 
and  sages  there  are  none  who  do  not  enter  [this]  samadhi.  This  is  because 
it  is  concomitant  with  their  essential  nature,  and  all  [practice]  using  the 


30  A.  The  eight  kinds  of  liberation  are  eight  stages  of  mental  concentration.  These  eight  can  vary 
according  to  the  text.  See  the  DDB  for  representative  lists.  [Source:  DDB] 
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power  of  concentration.  Self,  person,  doer,  experiencer,  all  bonds,  and  seeing 
of  essences — these  are  the  causes  and  conditions  of  obstruction.  Scattered 
as  by  the  wind,  the  mind  is  agitated  and  unsettled;  yet  extinguished  by  the 
emptying  of  emptiness,  the  eight  inverted  views31  have  no  place  to  link  up. 
With  the  meditations  of  stilling  and  insight  on  the  nominal,  all  temporary 
agglomerations  are  extinguished  from  moment  to  moment.  Experiencing  their 
culpability  for  the  effects  engendered  in  the  three  realms,  all  disciples  rely  on 
the  concentration  of  cessation,  and  produce  all  kinds  of  wholesomeness. 
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[Commentary]  The  fifth,  the  mental  state  of  meditative  concentration, 
opens  with  “quiescent,  markless.”  This  is  because  the  extinction  of  agitation 
illuminates  marklessness.  Next,  within  its  ways  of  appearing,  the  “markless 
samadhi  of  immeasurable  activities”  refers  to  meditation  on  the  emptiness 
of  self.  This  is  because  nothing  exists  but  all  conditioned  factors — there  is 
no  true  self.  The  “markless  samadhi  of  innumerable  practices”  refers  to  the 
meditation  on  the  emptiness  of  dharmas.  This  is  because  nothing  exists  but 
the  various  consciousnesses — there  are  no  real  dharmas.  Both  lead  to  true 
emptiness,  and  are  together  called  “no  marks.”  “Among  worldlings  and  sages 
there  none  who  do  not  enter  [this]  samadhi”  refers  to  the  eight  meditative 
concentrations.  This  is  because  these  two  kinds  of  concentrations  reach  full 
maturity.  “This  is  because  it  is  concomitant  with  their  essential  nature,  and  all 
use  the  power  of  concentration”  refers  to  the  extirpation  of  hindrances. 


31  A.#]:  eight  inverted  views  The  eight  upside-down  views:  non-Buddhists  believe  in  permanence 
happiness  self  and  purity  Hlnayana  asserts  the  opposite:  impermanence  no  happiness 
no-self  and  impurity  Mahayana  denies  them  now,  but  asserts  them  in  nirvana. 
[Source:  DDB] 


104  II.  Roll  One 


a«.4l0  ju±#,  jL^mx, 

-&„  lt>  iXtfiZLMo  \ZjttttM,  —tvlflit,  ^-ff'IXiii.o  it&'feH. 

<?-.  H-ii^ii^o  HWlt— -kf-IMf,  IIlIsNIMLo 

“Self,  person,  and  experiencer”  are  the  attachment  to  individuality. 
“All  bonds”  refers  to  the  remaining  afflictions.  “Seeing  essences”  indicates 
attachment  to  dharmas,  which  is  included  in  the  cognitive  hindrances32 — all 
are  causes  and  conditions  for  the  obstruction  of  concentration.  “Scattered  as 
by  the  wind,  the  mind  is  unsettled,”  refers  to  incorrect  thought.  All  thoughts 
are  unsettled,  yet  in  the  extinguishment  by  the  emptying  of  emptiness  that 
extends  to  the  eight  inverted  views33,  there  are  no  objects  to  clamber  upon. 
In  the  “meditations  of  stilling  and  insight  on  the  nominal”  the  sentient 
beings  training  in  meditation  stably  contemplate  nominal  character  of 
dharmas.  Based  on  this  meditative  analysis,  all  nominal  aggregations  and  the 
truth  of  suffering  are  quelled  and  extinguished.  One  is  able  to  accept  one’s 
culpability  [for  one’s  evil  acts  in]  the  three  realms,  gather  it  and  extirpate  it. 
“Thus  producing  all  kinds  of  wholesomeness”  refers  to  the  gathering  of  the 
provisions  of  the  Way. 


f.  Mental  State  of  Insight  »'L' 


32  cognitive  hindrances .  The  variety  of  factors  that  obscure  and  distort  one’s  awareness  of 
reality.  This  is  Xuanzang’s  translation  of  Skt.  jneyavarana ,  which  had  earlier  usually  been  rendered 
as  ^1^  in  both  Yogacara  and  Tathagatagarbha  texts.  Also  rendered  in  the  Awakening  of  Faith  and 
other  works  as  41.  These  hindrances  to  cognition  are  understood  in  Yogacara  to  be  based  on  a  lack 
of  full  penetration  into  the  principle  of  the  emptiness  of  phenomena  (“dharmas”).  In  everyday  terms, 
it  means  to  be  hindered  from  attaining  enlightenment  by  none  other  than  our  own  knowledge,  our 
own  habituated  way  of  knowing.  [Source:  DDB] 

33  A.#]:  eight  inverted  views.  The  eight  upside-down  views:  non-Buddhists  believe  in  permanence  Ijr, 
happiness  Ifl,  self  4i,  and  purity  Hlnayana  asserts  the  opposite:  impermanence  no  happiness 

no-self  and  impurity  Mahayana  denies  them  now,  but  asserts  them  in  nirvana. 
[Source:  DDB] 
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[Sutra]  My  disciples,  the  wisdom  of  emptiness  does  not  lack  objects. 
The  essence  of  knowing  is  called  mind,  which  discriminates  all  dharmas. 
Provisionally  designated  as  the  subject,  it  passes  through  the  same  course. 
Reaping  fruits  and  cultivating  causes,  one  enters  the  holy  and  abandons 
the  mundane.  Destroying  sins  and  giving  rise  to  virtue,  and  liberating  from 
binding;  all  are  the  functions  of  this  essence.  All  views  of  eternality,  joy,  self, 
and  purity,  and  afflictions  occur  because  the  essence  of  wisdom  is  not  clear. 
With  wisdom  leading  the  way,  you  cultivate  the  inexplicable  observing 
wisdom,  entering  into  the  single  truth  of  the  middle  way.  This  nescience 
obstructs  wisdom.  Unmarked,  it  does  not  come  (from  a  specific  place),  it 
is  not  conditioned,  and  is  not  sinful;  it  is  not  the  eight  inversions,  and  it  is 
without  arising  and  ceasing.  The  light  of  wisdom  burns  brightly,  in  order  to 
shed  light  on  the  vacuity  of  indulgence.  Skillful  means,  transformation,  and 
supernormal  powers  are  regarded  as  the  functions  of  wisdom  by  means  of  the 
essence  of  cognition. 
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[Commentary]  This  is  the  sixth,  the  mental  state  of  wisdom.  “Wisdom 
of  emptiness”  refers  to  the  sixth  perfection.  In  the  clarification  of  the  ways  of 
appearing,  “does  not  lack  objects”  indicates  the  existence  of  objective  bases. 
Wisdom  also  has  no  essence,  since  it  is  other-dependent.  What  is  its  base? 
This  is  the  so-called  subjectively  knowing  essence,  which  is  called  “mind.” 
Discriminating  all  dharmas,  it  is  provisionally  called  “subject”  because  it 
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is  the  essence  of  the  mind-king.34  The  reason  it  “passes  through  the  same 
course”  is  because  it  is  concomitant  with  wisdom.  Having  already  stayed  in 
the  holy  womb,  it  will  enter  into  [subsequent  forms  of]  holy  [activity],  which 
are  all  none  other  than  the  function  of  the  essence  of  this  mind  of  wisdom. 
All  grasping,  the  four  inversions,35  and  affliction  are  all  based  on  the  coloring 
of  the  essence  of  wisdom  such  that  it  does  not  shine. 
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Therefore  in  counteracting  these,  wisdom  is  taken  as  the  leader. 
Cultivating  the  inexplicable,  various  kinds  of  wisdom  gained  from  hearing 
are  taken  as  skillful  means  for  entering  the  single  truth  of  the  middle  way. 
Next  is  the  clarification  of  the  emptying  of  the  hindrances.  This  means  that 
the  reason  nescience  is  able  to  obstruct  wisdom  is  because  it  is  free  from 
myriad  mergings  with  conditions  and  is  without  its  own  marks.  It  is  said 
to  be  “unmarked”  is  because  it  is  not  identified  with  objects.  “Not  coming, 
unconditioned”  means  that  it  actually  is  without  its  own  nature.  Its  being 
“without  fault,  and  without  the  eight  inversions”  is  because  it  is  without 
arising  and  ceasing.  Using  this  illumination  of  wisdom,  one  shines  it  on  the 
vacuity  of  indulgence,  illuminating  true  cognition.  Furthermore,  the  skillful 
means  of  intelligence,  transformation,  and  supernatural  powers  are  regarded 
as  the  functions  of  wisdom  by  means  of  the  essence  of  cognition. 


34  mind-king\  the  overall  cognitive  function  of  one’s  consciousness,  as  opposed  to  the 

distinctive  mental  functions  which  belong  to  it  (called  The  basic  essence  of  the  mind  —  the 

source  of  cognitive  function,  the  alayavijndna  [Source:  DDB] 

35  four  inversions.  The  four  inverted  views ,  which  cause  one  to  fall  from  the  true  path.  The  four 
distorted  views  in  regard  to  permanence  ^  joy  self  4l,  and  purity  (Skt.  viparyasa-catuska ) 
[Source:  DDB] 
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My  disciples,  you  should  vow  and  vow  with  great  yearning,  with  total 
yearning.  In  order  to  have  results,  you  cultivate  causes;  therefore  the  thoughts 
of  the  vow  are  linked;  the  thoughts  of  the  vow  are  linked  continuously, 
and  in  one  hundred  kalpas  you  attain  Buddhahood  and  extirpate  your  sins. 
Aspiring  with  all  your  heart,  nonarising  and  emptiness  are  one.  Vowing  to 
contemplate,  you  contemplate,  entering  concentration  and  illumination. 
Because  of  the  yearning  mind,  one  is  released  from  countless  bonds  of  views. 
Because  of  your  yearning  mind,  innumerable  marvelous  practices  are  brought 
to  their  completion.  The  innumerable  merits  of  bodhi  take  yearning  as  their 
root.  You  first  gives  rise  to  the  yearning  mind,  and  in  the  middle  cultivate  the 
way.  As  your  practices  complete  your  vow,  your  directly  attain  Buddhahood. 
In  contemplating  the  middle  way  of  the  one  truth,  there  is  no  illumination, 
no  delimitation,  and  no  extinction.  Giving  rise  to  various  views  is  not 
liberating  wisdom.  This  is  the  essence  of  the  vow,  the  origin  of  all  practices. 
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[Commentary]  The  seventh  is  the  mental  state  of  the  vow.  The  passage 
is  opened  with  “you  should  vow  and  vow  with  great  yearning,  with  total 
yearning.”  In  order  to  have  practitioners  simultaneously  seek  two  kinds  of 
benefit,  he  says  “vow  and  vow.”  Yearning  that  is  fully  determined  is  called 
“great  yearning;”  the  yearning  cognition  is  called  “all-yearning.”  Within 
the  clarification  of  the  ways  of  appearing,  it  is  by  means  of  yearning  for  the 
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distant  result  that  one  cultivates  causal  practices.  As  for  the  thoughts  of  the 
vow  being  linked,  it  must  be  based  on  the  continual  linking  of  thoughts  of 
the  vow.  As  for  the  extirpation  of  sins  upon  the  attainment  of  Buddhahood 
after  one  hundred  kalpas,  “one  hundred”  means  “many.”  The  “sins”  are 
“samsara” — the  accumulation  of  affliction.  One  should  focus  one-pointedly 
on  continually  yearning  for  the  single  mark  of  emptiness  of  dharmas. 
Therefore  it  says  “yearning  with  all  one’s  heart,  nonarising  and  emptiness  are 
one.” “One,”  means  “one  mark,”  in  other  words,  “markless.” 
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Riding  one’s  vow,  one  intensifies  one’s  contemplation  and  enters  into 
concentration-illumination;  then  one  attains  release  from  innumerable  bonds 
of  views  by  means  of  yearning  thoughts.  The  practices  that  enable  realization 
are  completed  by  means  of  the  mental  state  of  yearning.  Based  on  this  bodhi, 
innumerable  merits  have  the  vow  as  their  root.  Having  become  Buddha,  one 
fully  witnesses  the  Dharma  realm  and  is  freed  from  the  extremes  of  existence 
and  non-existence.  “Observing  the  single  truth  of  the  middle  way”  means  that 
myriad  virtues  interpenetrate.  Although  the  illuminating  cognition  and  the 
illuminated  Dharma  realm  are  not  separate,  they  are  not  like  the  extinction 
of  body  and  mind  seen  in  the  practices  of  the  two  vehicles — thus  it  says  “not 
extinguished.”  After  having  intimate  and  complete  realization,  the  subsequently 
attained  wisdom  functions  in  innumerable  ways,  producing  various  views.  Yet 
one  cannot  say  “I  have  created  something,”  and  thus  the  words  “not  liberating 
wisdom.”The  concluding  phrase  is  readily  understandable. 


h.  Mental  State  of  Guarding  if  <L' 
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[Sutra]  My  disciples,  you  should  guard  the  three  jewels,  guard  the  merit  of 
all  practices,  and  prevent  the  eight  inversions  and  the  mistaken  views  of  non- 
Buddhists  from  disturbing  true  faith.  When  you  extinguish  the  bonds  of 
self,  the  bonds  of  views  do  not  come  into  being.  Penetratingly  illuminating 
the  two  truths,  you  observe  the  mind  directly.  By  guarding  the  roots,  and  by 
markless  guarding,  you  guard  emptiness,  wishlessness,  and  signlessness.  Using 
wisdom-based  thoughts  in  a  linked  chain,  the  linked  wisdom-based  thoughts 
lead  you  into  the  state  of  non-production;  the  path  of  emptiness  and  the  path 
of  cognition  are  each  brightly  illuminated.  Guarding  the  contemplation  and 
entering  into  emptiness,  you  nominally  distinguish  things,  and  that  which  is 
produced  by  illusion  after  illusion  is  as  if  non-existent,  as  if  non-existent.  The 
aggregation  and  dispersal  of  dharmic  essences  cannot  be  guarded,  and  so  it  is 
with  the  observation  of  dharmas. 

iitlffdLo  t&AW  o 

[Commentary]  In  the  eighth,  the  phrase  “guarding  the  three  treasures, 
guarding  the  merits  of  all  practices”  signals  the  opening  of  the  passage. 
This  indicates  that  one  protects  that  which  is  relied  upon  as  well  as  one’s 
own  practices.  This  is  followed  by  an  elucidation  of  their  ways  of  appearing. 
First,  guarding  against  non-Buddhist  [theories],  one  prevents  them  from 
disturbing  one’s  correct  faith,  which  is  the  guarding  of  the  three  treasures. 
This  is  because  one  uses  markless  practices  to  quell  deluded  thoughts. 
“Extinguishing  the  bonds  of  self,  the  bonds  of  views  do  not  come  into 
being”  and  so  forth  is  guarding  one’s  own  practices.  Quelling  the  afflictive 
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hindrances36  is  called  “extirpating  the  bond  of  self.”  Quelling  the  cognitive 
hindrances  is  called  “preventing  the  bonds  of  views  from  arising.” 
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How  do  these  ways  of  appearing  function  in  guarding?  This  means 
that  one  guards  the  basis  in  the  form  of  the  three  treasures  by  markless 
practices,  and  that  one  guards  one’s  own  three  approaches  to  emptiness 
by  means  of  unbroken  linkage  of  wisdom-based  thoughts.  Since  the  two 
kinds  of  emptiness  support  each  other,  it  is  called  the  linking  of  wisdom- 
based  thoughts.  “Linked  wisdom-based  thoughts  lead  you  into  the  state 
of  non-production”  means  that  the  path  of  calm  abiding  and  the  path  of 
analytical  meditation  continually  illuminate  each  other  in  order  to  quell  the 
two  hindrances.  Being  unhindered,  this  guarding  of  analytical  meditation 
penetrates  the  emptiness  of  objects.  Since,  from  a  conventional/nominal 
approach  there  are  distinctions,  the  text  says  “distinguish  things.”  Seeming 
self  and  seeming  dharmas  seem  to  appear  within  the  deluded  consciousness; 
therefore  it  says  “that  which  is  produced  by  illusion  after  illusion.”  Marks  of 
the  conventional  are  empty  of  nature,  and  thus  from  the  perspective  of  the 
insight  of  emptiness  they  seem  to  be  non-existent,  and  thus  the  text  says  “as- 


36  afflictive  hindrances', ;  the  destructive  afflictions  of  nescience,  anger,  jealousy,  and  so  forth 

that  prevent  the  attainment  of  mental  peace  and  balance.  In  Mahayana  schools  such  as  Yogacara  the 
afflictive  hindrances  are  postulated  in  contrast  to  the  “cognitive  hindrances”  with  the  former 

being  seen  as  removable  by  the  moral  and  meditative  practices  of  arhats  and  pratyekabuddhas  and 
the  latter  needing  treatment  through  the  compassion  and  wisdom  in  regard  to  emptiness,  possessed 
by  bodhisattvas.  For  more  detail,  see  the  entry  in  the  DDB  on  the  “two  hindrances”  —  P^.  [Source: 
DDB] 
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if  non-existent,  as  if  non-existent.”  This  is  followed  by  the  conclusion,  which 
says  that  production  by  the  confluence  of  conditions  is  called  the  aggregation 
of  dharmic  essences,  while  the  return  to  the  myriad  conditions  is  called  the 
dispersal  of  dharmic  essences.  The  indeterminate  self-nature  is  said  to  be 
“unguardable.”  As  it  is  with  the  principle  that  is  contemplated,  so  it  is  with 
the  contemplation. 

i.  Mental  State  of  Joy  S'L- 
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[Sutra]  My  disciples,  you  should  always  take  joy  in  the  happiness  of  others. 
Extending  to  all  things,  you  illuminate  quiescently  through  the  nominal  and 
the  empty,  yet  you  do  not  enter  into  the  conditioned,  and  you  experience 
no  lack  of  quiescence.  Greatly  joyous  without  being  joined  to  anything,  you 
experience  sensation  and  are  changed;  you  possess  dharmas  and  see.  The 
profound  and  the  nominal  are  equal  in  the  Dharma  nature.  With  singular 
focus  you  observe  the  mind  and  its  functions,  and  you  hear  much  about  the 
merits  of  all  Buddha  practices.  Markless  joyful  sapience  is  produced  from 
each  thought,  yet  quiescently  illuminates.  The  joyous  mind  connects  to  all 
dharmas. 
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[Commentary]  The  ninth  stage,  the  mental  state  of  joy,  opens  up  with 
the  phrase,  “you  should  always  take  joy  in  the  happiness  of  others.”  Its  ways 
of  appearing  are  elaborated  from  “all  [beings].”  “Nominal”  fg.  refers  to  [the 
nature  of]  other-dependence  ( paratantra-svabhava)-,  empty  2  refers  to 
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pervasive  discrimination  {parikalpita-svabhava) .  The  pervasive  quelling  of 
these  two  marks  is  called  “extending  to  all.”  The  non-appearance  of  these 
two  marks  is  called  “luminous  quiescence.”  Not  seeing  the  first  two  natures 
is  called  “not  entering  the  conditioned.” Thusness  clearly  appearing  is  called 
“no  lack  of  quiescence.”  Within  the  internal  realization  of  happiness,  objects 
and  their  cognition  are  both  empty,  and  therefore  the  words  “great  happiness 
has  nothing  to  meet.”  Even  though  with  prajna  one  realizes  emptiness,  with 
great  compassion  one  still  teaches  sentient  beings,  encountering  the  objects 
of  cognition.  Thus  the  phrase  “you  experience  sensation  and  are  changed;  you 
possess  dharmas  and  see.” 
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“The  profound  and  the  nominal  are  equal  in  the  Dharma  nature”  means  to 
see  that  in  essence,  the  two  truths  are  equal.  As  for  “The  single  observation  of 
mind  and  its  functions,”  “profound”  refers  to  the  ultimate  truth;  “nominal”  111 
refers  to  the  conventional,  as  prajna  and  great  compassion  are  interfused.  “They 
hear  much  about  the  merits  of  all  Buddha  practices”  means  that  they  hear 
much  regarding  the  merits  of  the  results  and  the  merits  of  the  causal  practices. 
Universally,  by  means  of  the  sapience  of  markless  delight,  they  continually 
give  rise  to  correct  thoughts  and  focused  illumination.  Being  already  one  and 
unarisen,  Buddha  and  I  are  the  same.  After  this  is  the  conclusion,  expressed  in 
the  phrase,  “the  joyous  mind  connects  with  all  dharmas”  which  means  that  free 
from  envy  and  so  forth,  one  is  joyously  connected. 


j.  Summit  Mental  State  li'ib 
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[Sutra]  My  disciples,  the  supreme  wisdom  of  this  person,  which  utterly 
extinguishes  self  and  transmigration,  views,  doubts  regarding  entities,37  and 
all  forms  of  ill  will  and  so  forth  is  summit-like.  Continual  contemplation  is 
summit-like.  Within  the  realm  of  cognitive  experience,  cause  and  effect  being 
the  same  one  path  is  the  most  excellent  summit-likeness.  It  is  like  the  top  of 
one’s  head.  Views  that  are  not  nonreifying,38  the  sixty-two  views,  the  arising 
and  ceasing  of  the  five  clusters;  the  soul,  the  subject,  are  in  continual  motion, 
contracting  and  expanding,  without  sensation  and  without  karmic  formation, 
without  arresting  and  binding.  At  this  time,  this  person  enters  into  the  direct 
path  of  emptiness.  Sentient  beings  in  each  thought  see  neither  conditions 
nor  non-conditions.  Abiding  in  the  summit  samadhi  of  perfect  cessation  of 
thought,  they  start  to  practice  and  aim  for  the  Way.  When  views  of  essence, 
self,  and  permanence,  as  well  as  the  eight  inversions  appear,  by  connecting 
to  the  approach  of  non-duality,  one  does  not  experience  the  eight  difficult 
circumstances39  and  finally  does  not  experience  the  effects  of  illusion.  There 
is  only  one  sentient  being  who,  whether,  going,  coming,  sitting,  or  standing, 
practices  and  extirpates  sins,  who  removes  the  ten  evils,  and  produces  the  ten 
kinds  of  wholesomeness.  Entering  the  way  as  a  correct  person,  with  correct 


37  By  context  here  taking  %  as  referring  to  — satkaya-drsti. 

38  Thus,  satkaya-drsti. 

39  eight  difficult  (circumstances)  Eight  circumstances  in  which  it  is  difficult  to  see  the  Buddha 

or  hear  his  teaching:(l)  the  condition  of  a  hell-being  (2)  hungry  ghost  (3)  animal 

(4)  in  the  long-life  heavens  (where  life  is  long  and  easy)  (5)  in  Uttarakuru  (the 

northern  continent  where  all  is  pleasant)  (6)  as  deaf,  blind  or  dumb  (7) 

as  a  worldly  philosopher  (8)  in  the  intermediate  time  between  the  life  of  a  Buddha  and 

his  successor  [Source:  DDB] 
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cognition,  doing  correct  behavior,  the  bodhisattvas  penetratingly  observe  that 
which  is  before  them,  and  do  not  undergo  rebirth  in  the  six  destinies  as  a 
karmic  fruit.  They  will  definitely  not  fall  away  from  the  Buddha’s  lineage,  and 
will  enter  the  Buddha’s  family  in  every  rebirth,  never  departing  from  correct 
faith.  This  is  explained  in  detail  in  the  above  Chapter  on  the  Ten  Celestial 
Illuminations. 
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[Commentary]  The  tenth  stage,  that  of  the  summit  mental  state, 
opens  up  with  the  phrase  “the  supreme  wisdom  of  this  person.”  Next  is 
an  explanation  of  terminology.  Being  above  the  prior  nine  states  of  mind, 
there  are  three  connotations  of  “summit-like.”  The  first  is  the  summit- 
likeness  of  extinguishing  hindrances.  The  words  “self”  and  “transmigration” 
mean  that  with  attachment  to  self  at  the  head  there  is  transmigration  and 
affliction.40  The  subtle  views  and  doubts  regarding  entities,  along  with  the 
gross  afflictions  such  as  ill  will,  are  all  extinguished  into  nothingness;  this  is 
superior  summit-likeness.  Second  is  the  summit-likeness  of  the  excellence 
of  cognition  and  the  summit-likeness  of  the  continuity  of  the  most  excellent 
cognition.  Third  is  the  summit-likeness  of  the  excellence  of  the  objective 
realm.  Everywhere  in  the  experiential  realm  cause  and  effect  are  interfused, 
unified  in  a  single  path,  which  is  the  greatest  summit-likeness.  “Like  the  top 
of  one’s  head”  is  a  general  metaphor  for  the  above  three. 


40  A  reference  to  the  phrase  defining  the  afflictive  hindrances  found  in  the  Fodijing  lun ,  Cheng  weishi 
lun ,  Ijangui ,  etc.  See,  for  example,  T  1585.31.48c6— 8 
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Next  is  the  clarification  of  its  way  of  appearing.  The  reifying  view  ( satkaya - 
drsti)  and  the  sixty  views  are  not  the  same,  and  thus  they  are  summarized 
as  two  kinds  of  views.  Hence  the  text  says  “Not  non-.”  “Five  clusters”  3L$L 
means  the  five  aggregates  jS-HL  Within  the  aggregates  that  arise  and 
cease  every  moment,  one  attaches  to  a  soul,  an  essence  that  continually 
reincarnates.  Analysis  of  consciousness  and  the  aggregates  as  being  empty  is 
carried  out  because  of  the  proliferation  of  the  imaginings  of  consciousness 
and  the  aggregates  as  having  the  marks  of  self.  “Without  sensation”  means 
that  one  analyzes  the  aggregate  of  sensation  to  be  empty.  “[Without]  karmic 
formation  to  bind  one”  means  that  one  analyzes  the  other  three  aggregates 
to  be  empty.  “Karmic  formation”  refers  to  the  aggregate  of  karmic  formation. 
“Nothing  to  arrest”  means  that  the  aggregate  of  form  is  empty.  “Nothing 
that  can  bind”  means  that  the  aggregate  of  conceptualization  is  empty.  This  is 
because  deluded  conceptualization  is  the  root  of  binding. 
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As  a  sutra  says:  “Consciousness  is  like  an  illusion;  form  is  like  foam”41  The 
words  “enters  into  the  direct  path  of  emptiness”  mean  that  one  enters  into 
the  inner  gate  of  the  path  of  the  pure,  single  taste.  First  prajna  is  clarified, 
and  then  great  compassion.  In  each  moment  in  regard  to  all  sentient  beings, 
one  does  not  see  objects,  and  one  does  not  see  non-objects.  Always  using 
objectless  great  compassion,  one  encounters  objects.  “Abiding  in  the  summit 
samadhi  of  perfect  cessation  of  thought,”  one  also  initiates  applied  practices 
and  proceeds  toward  the  realization  of  the  Way.  At  this  point,  if  one  falls 


41 


Found  in  many  sutras,  e.g.T  187.3. 613al8— 20. 
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prey  to  views  of  essence,  self,  permanence,  and  the  eight  inversions,  then  he 
[should]  apply  the  contemplation  of  non-duality. 
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“View  of  essence”  refers  to  attachment  to  dharmas;  “view  of  person”  refers 
to  attachment  to  sentient-beinghood.  Here,  “not  experiencing  the  eight 
difficult  circumstances”  is  a  reference  to  the  three  unfortunate  destinies  and  so 
forth.  The  reason  why  “In  the  end,  they  don’t  experience  the  effects  of  illusion,” 
is  that  the  wholesome  roots  in  the  enlightened  portion  of  the  path  do  not 
produce  the  directive  karma  that  draws  them  into  cyclic  existence.  [In]  the 
great  compassion  based  on  sameness  in  essence,  apart  from  the  self,  there  is 
no  one  to  teach.  Therefore  the  text  says  “only  one  sentient  being.”  In  the  midst 
of  the  four  postures  one  extirpates  evil  and  produces  goodness.  The  words 
“enters  the  way”  are  a  general  term,  and  the  next  three  are  specific  terms.  The 
ten  stages  of  propensity  being  complete  is  called  “correct  person.”  Establishing 
oneself  in  accumulated  merit  and  wisdom,  is  called  “correct  wisdom  and 
correct  practices.” — “Practice”  is  the  same  as  “merit.”  The  following  words 
constitute  the  general  conclusion.  Since  “the  bodhisattvas  penetratingly 
observe  that  which  is  before  them,”  “they  do  not  undergo  rebirth  in  the  six 
destinies  as  a  karmic  fruit,”  and  they  definitely  do  not  retrogress  from  their 
position  in  the  family  of  the  Buddha.  This  is  because  they  go  against  the 
flow  of  samsara,  and  orient  themselves  toward  returning  to  extinction.  As 
for  the  words  “enter  the  Buddha’s  family  in  every  rebirth,”  the  Dasabhiimika- 
vibhasa  says:  “Take  thusness  as  the  family  of  the  Buddha.”42  Since  they  are 


42  The  term  “family  of  the  Buddha”  is  used  extensively  in  the  Dasabhumika-vibhasa,  but  this 
phrase  was  not  found  there. 
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fully  attuned  to  liberation,  it  says  “enter.”  The  “Chapter  on  the  Ten  Celestial 
Illuminations”  is  a  reference  to  a  previous  chapter. 


ii.Ten  Nourishing  Mental  States  +-R#'L' 
a.  Mental  State  of  Kindness  1&‘b 
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[Sutra]  Vairocana  Buddha  said:  “Thousand  Buddhas,  listen  well!  You 
previously  inquired  regarding  the  ten  nurturing  mental  states.  My  disciples, 
you  should  always  maintain  an  attitude  of  kindness,  having  already  produced 
the  causes  of  joy,  then  in  the  state  of  the  insight  into  selflessness,  they 
enter  dharmas  by  contemplation  associated  with  joy.  Such  major  dharmas 
as  sensation,  perception,  karmic  formation,  consciousness,  and  form,  have 
no  arising,  no  abiding,  and  no  cessation — they  are  illusory,  like  phantasms. 
Since  reality  is  not  two,  all  practices  complete  the  wheel  of  the  Dharma;  you 
transform  all  [sentient  beings]  such  that  they  are  able  to  give  rise  to  correct 
faith,  and  avoid  evil  teachings.  You  are  also  able  to  make  all  sentient  beings 
attain  the  fruition  of  kindness  and  joy,  which  is  neither  substantial  nor  the 
result  of  wholesome  or  unwholesome  activities.  [This  is]  the  samadhi  that 
understands  the  emptiness  of  essences.” 

,€Tf§fcA.  2 
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[Commentary]  In  the  second  set  of  stages,  that  of  the  ten  nurturing 
mental  states,  the  point  of  the  question  is  obvious.  The  discussion  of  this  first 
mental  state,  that  of  kindness,  is  adumbrated  by  the  words  “always  maintain 
an  attitude  of  kindness,  having  already  produced  the  causes  of  joy.”  Since 
kindness  is  concomitant  with  joy,  this  is  unconditional  kindness.  The  practice 
of  kindness  is  already  consummated,  and  so  joy  is  automatically  included. 
Entering  into  objective  dharmas  (phenomena)  means  that  one  enters 
into  the  major  real  dharmas  of  the  five  aggregates.  The  emptiness  of  the 
aggregates  has  three  aspects:  being  illusory,  being  like  a  phantasm,  and  non¬ 
dual  thusness.  Thus  you  are  equal  to  the  task  of  completing  the  holy  way  and 
the  wheel  of  the  Dharma.  As  for  the  words  from  “you  transform”:  teaching 
others  to  give  rise  to  faith  is  the  approach  of  great  kindness.  The  words  “not 
substantial”  refer  to  the  benefits  they  gain — since  the  mental  state  of  faith  is 
empty.  “Nor  the  result  of  wholesome  or  unwholesome  activities”  means  that 
the  joyful  effects  that  one  experiences  are  empty.  The  words  “the  samadhi 
that  understands  the  emptiness  of  essences”  conclude  the  completion  of  the 
practice  of  kindness. 


b.  Mental  State  of  Pity 

flii,— T 
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[Sutra]  My  disciples,  take  pity  as  empty — empty  and  without  marks. 
With  pity  as  condition,  practice  the  Way,  automatically  extinguishing  all 
suffering.  In  the  midst  of  the  innumerable  sufferings  of  sentient  beings  you 
produce  wisdom,  not  killing  based  on  the  [compassion  of]  the  awareness  of 
the  suffering  of  sentient  beings,  not  killing  based  on  the  [compassion  of] 


43 


In  his  commentary  below  Daehyeon  seems  to  think  is  missing  here. 
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awareness  of  the  true  nature  of  phenomena,  and  not  killing  based  on  the 
[compassion  of]  non-attachment  to  self.  If  you  always  abstain  from  killing, 
stealing  and  lust,  all  sentient  being(s)  will  be  unafflicted.  With  the  arousal 
of  the  determination  for  enlightenment,  in  emptiness  one  sees  the  true 
characteristics  of  all  dharmas.  In  the  midst  of  the  practices  at  the  [stage  of] 
seed-nature  one  gives  rise  to  the  mental  state  of  awareness  of  the  Way.  In 
the  midst  of  the  six  intimacies,44  the  six  negative  intimacies,  and  the  three 
grades  of  evil,  together  with  superior  bliss  and  wisdom,  within  the  virulence 
of  the  evil  conditions,  there  are  the  nine  grades  of  attaining  bliss.  When  the 
emptiness  of  the  effects  become  clear,  one’s  own  self  is  equal  to  all  other 
sentient  beings,  and  in  one  instant  of  bliss  one  gives  rise  to  great  pity. 

JWldLo  £  ft  Sit,  t£ 
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[Commentary]  The  second  stage,  that  of  the  mental  state  of  pity,  is  opened 
up  by  the  line  “take  pity  as  empty — empty  and  without  marks.”  Since  it  is 
empty  of  nature,  it  is  said  to  be  empty.  Since  emptiness  is  also  empty,  it  is  called 
“empty  and  without  marks.”  Next  is  the  elucidation  of  its  ways  of  appearing. 
“With  pity  as  condition,  practice  the  way,  automatically  extinguishing  all 
suffering”  is  a  topical  heading.  “Conditions”  means  “encountering  cognized 
objects”  as  in  the  three  following  cases  of  sentient  beings  as  object 
(of  compassion).  How  does  one  extinguish  suffering?  First,  in  the  midst  of 
the  suffering  of  sentient  beings,  one  gives  rise  to  awareness.  What  kind  of 
awareness  is  produced?  Here,  three  kinds  are  given.  One  is  the  awareness 
of  sentient  beings,  which  is  where  the  sutra  says  “not  killing  based  on  the 


44  7T  flL:  six  kinds  of  blood  relations ,  for  which  there  are  various  definitions.  One  representative  set  is 
that  of  father,  mother,  older  siblings,  younger  siblings,  wife,  children  ( 5c,  X,  -f)  [Source: 

DDB] 
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[compassion  of]  the  awareness  of  the  suffering  of  sentient  beings. ’’The  second 
is  the  awareness  of  dharmas,  which  is  expressed  in  the  sutra  as  “not  killing 
based  on  the  [compassion  of]  awareness  of  the  true  nature  of  phenomena.” 
Third  is  the  pity  of  the  unconditional  great  compassion,  expressed  here  in  the 
sutra  as  “[compassion  of]  non-attachment  to  self.” 
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From  here,  “all  sentient  beings  are  unafflicted”  there  follows  the  exposition 
of  its  ways  of  appearing.  Now,  as  for  “the  arousal  of  the  determination  for 
enlightenment,  in  emptiness  one  sees  the  true  characteristics  of  all  dharmas” 
this  means  that  if  you  lose  sight  of  emptiness,  then  you  have  also  lost 
everything  connected  with  the  Great  Vehicle.  “In  the  midst  of  the  practices 
at  the  [stage  of]  seed-nature,  one  gives  rise  to  the  mental  state  of  awareness 
of  the  way”  introduces  the  practices  of  this  stage.  As  the  Sutra  for  Human 
Kings  says:  “It  is  the  innate  proclivity  of  the  three  heavens  of  the  silver 
wheel.”  (T  245.8.827bl6)  The  six  good  [intimate  relationships]  with  father 
and  so  forth,  are  intimacies  of  the  self.  The  opposite  of  these  is  called  the  “six 
evils”  since  their  effect  on  the  self  is  bad.  Each  of  these  two  is  distinguished 
into  greater,  middling,  and  lesser  qualities.  So  if  you  want  to  reach  to  the 
greatest  level  of  bliss  and  remove  the  commensurate  level  of  suffering,  you 
must  deal  with  the  greatest  level  of  evil.  As  for  each  person  attaining  to  the 
nine  levels  of  bliss  according  to  his  capacity,  contemplating  the  effects  as 
being  empty  is  to  desire  the  greatest  bliss.  Yet  regarding  the  distinction  of 
nine  levels  of  bliss  according  to  the  capacity  of  the  person:  since  there  is  no 
self-nature,  the  effects  of  bliss  are  empty  of  marks.  Manifested  within  the 
mind  of  pity,  by  means  of  one  blissful  practice,  one  brings  about  the  arousal 
of  great  pity. 
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c.  Mental  State  of  Joy  S'o 
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[Sutra]  My  disciples,  when  you  are  enjoying  the  state  of  the  nonproduction 
of  thoughts,  the  awareness  of  the  path  of  the  essence  of  the  aspects  of  basic 
proclivity  (for  Buddhahood)  is  the  joyous  mind  of  emptied  emptiness. 
Unattached  to  I  and  Mine,  one  emerges  and  disappears  in  the  three  divisions 
of  time  without  accumulating  causes  and  effects,  and  all  existent  things 
enter  emptiness.  The  practice  of  contemplation  is  complete,  and  one  gives 
joy  to  all  sentient  beings.  Giving  rise  to  emptiness  and  entering  the  way, 
one  abandons  unwholesome  comrades  and  seeks  wholesome  comrades. 
Showing  my  favorite  way,  I  make  all  sentient  beings  enter  the  family  of  the 
Buddhadharma.  Within  the  Dharma  one  always  gives  rise  to  joy,  and  within 
this  Dharma-stage,  once  again  these  sentient  beings  enter  into  correct  faith 
and  abandon  mistaken  views.  They  go  against  the  course  of  the  suffering  in 
the  six  destinies,  and  therefore  they  are  joyful. 
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[Commentary]  The  third  stage,  the  mental  state  of  joy,  opens  up  with  the 
phrase  “When  you  are  enjoying  the  state  of  the  nonproduction  of  thoughts.” 
The  joyful  mind,  contemplating  emptiness  is  called  the  state  of  not  producing 
thoughts.  “The  awareness  of  the  path  of  the  essence  of  the  aspects  of  basic 
proclivity”  is  the  essence  and  characteristics  of  this  stage.  Since  self  and  other 
are  empty,  this  is  called  “emptied  emptiness.”  Simply  responding  with  joy 
for  others  is  called  “joyous  mind.”  Here  there  are  two  kinds:  the  first  is  the 
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emptiness  of  nature,  wherein  one  is  not  attached  to  I  or  Mine.  The  second  is 
emptiness  of  dharmas,  whereby  one  passes  through  transmigration  without 
accumulating  [karma].  “Emerging  and  disappearing”  means  transmigration. 
That  which  is  produced  by  conditions  is  based  in  those  myriad  conditions, 
lacking  a  single  set  characteristic.  Thus  the  words  “no  accumulation.” 


The  entry  of  all  things  into  emptiness  at  this  time  constitutes  the 
completion  of  the  practice  of  contemplation  ( vipasyana ).  Joyful  at  one’s 
sameness  [with  all  beings]  in  essence,  one  extends  this  joy  to  all.  Initiating 
this  contemplation  of  emptiness,  one  enters  into  the  path  of  marks,  distancing 
oneself  from  the  erroneous,  and  becoming  intimate  with  the  correct.  “Correct” 
implies  “showing  my  [the  Buddha’s]  favorite  way”  and  “making  sentient 
beings  enter  the  family  of  the  Buddha  dharma.”  Attaining  the  Dharma,  one 
cherishes  it  in  one’s  bosom,  one’s  practicing  form  is  joyous.  Hence  the  words 
“Within  the  Dharma  one  always  gives  rise  to  joy,  and  within  this  Dharma- 
stage.”  Again,  they  are  further  joyful  to  see  others  enter  into  the  correct  way. 


d.  Mental  State  of  Detachment  ft'd 

— b)Wo 

[Sutra]  My  disciples,  you  should  always  give  rise  to  the  mental  state  of 
detachment.  Non-creation,  marklessness,  and  the  emptiness  of  dharmas  are 
like  empty  space.  The  pairs  of  good  and  evil,  having  views  and  not  having 
views,  sinfulness  and  blessedness  are  equalized  in  a  singular  illumination.  It 
is  the  mental  state  of  great  detachment  of  neither  person,  nor  I  and  Mine, 
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yet  in  which  self  and  other  are  the  same  in  essence,  extending  to  one’s 
own  bodily  flesh,  hands  and  feet,  male  and  female,  states  and  cities.  Like 
phantoms,  flowing  rivers,  and  burning  lamps,  all  are  let  go  of.  Yet  without 
giving  rise  to  thought,  you  constantly  cultivate  this  detachment. 

iiE70  % -H-SH-ko  -ip  At. 
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[Commentary]  In  the  fourth  stage,  that  of  the  mental  state  of  detachment, 
the  words  “continually  give  rise  to  the  mental  state  of  detachment”  mark  the 
opening  of  the  section.  “Non-creation,  marklessness,  and  the  emptiness  of 
dharmas”  refers  to  three  aspects  of  emptiness.  “Like  empty  space”  is  a  simile 
for  the  unobstructed  activity  within  the  three  kinds  of  emptiness.  Within 
the  pairs  of  “good”  and  so  forth,  emptiness  of  dharmas  and  emptiness  of 
person  are  none  other  than  great  detachment.  “Detachment”  means  quelling 
afflictions,  and  also  expresses  the  quelling  of  craving.  “Phantoms”  and  the 
following  are  metaphors  for  the  voidness  of  transmigration  and  moment- 
to-moment  cessation.  “Without  giving  rise  to  thought”  is  said  because 
the  mental  state  of  abandonment  is  empty.  Yet  even  though  empty,  one 
continually  applies  effort,  hence  the  words  “continually  practices  detachment.” 


e.  Mental  State  of  Giving  Mvo 
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[Sutra]  My  disciples,  in  the  mental  state  of  giving  you  are  able  to  provide 
things  to  all  sentient  beings.  Through  bodily  giving,  verbal  giving,  mental 
giving,  giving  of  possessions  and  giving  of  the  Dharma,  you  guide  all  sentient 
beings.  Within  the  family  and  without,  states,  cities,  male,  female,  farmlands 
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and  housing,  all  are  marked  by  thusness,  up  to  the  non-awareness  of  the  object 
donated,  recipient,  or  donor.  There  is  gathering  and  scattering  neither  internally 
or  externally,  and  no  thought  that  you  are  teaching  others.  Penetrating  the 
principle  and  penetratingly  giving,  all  marks  are  readily  apparent. 
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[Commentary]  The  fifth  section,  that  of  the  mental  state  of  giving,  opens 
up  with  the  phrase  “in  the  mental  state  of  giving  you  are  able  to  provide 
things  to  all  sentient  beings. ’’The  reason  why  there  is  “no  thought  of  teaching 
others”  is  because  you  lack  any  attachment.  “Penetrating  the  principle  and 
penetratingly  giving,”  indicates  full  apprehension  of  the  natures  of  the  real 
and  conventional.  The  reason  “all  marks  are  readily  apparent”  is  because  the 
practice  of  giving  has  been  fully  achieved. 


f.  Mental  State  of  Caring  Speech  Sifj'L' 
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[Sutra]  My  disciples,  you  should  enter  into  the  samadhi  of  essential  caring 
speech — the  meaning  of  the  Dharma  speech  of  the  cardinal  truth.  All  true 
speech  without  exception  accords  with  one  spoken  word,  which  soothes 
the  minds  of  all  sentient  beings,  such  that  they  are  free  from  both  anger 
and  strife.  The  cognition  of  the  emptiness  of  all  dharmas  unconditionally 
gives  rise  to  the  mental  state  of  gentle  caring.  Your  actions  accord  with 
the  Buddha’s  intention  and  you  also  accord  with  all  other  beings.  Using 
the  speech  of  the  holy  Dharma,  you  teach  all  sentient  beings,  continually 
applying  the  mind  of  thusness,  giving  rise  to  wholesome  roots. 
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[Commentary]  The  sixth  stage,  that  of  the  mental  state  of  caring  speech, 
is  opened  up  with  the  phrase  “enter  into  the  samadhi  of  essential  caring 
speech.”  “Essential”  ft  14  means  “true”  9%'H.  Both  rough  speech  and  gentle 
speech  tend  toward  the  cardinal  truth;  because  this  speech  is  loving,  it  is 
called  caring  speech.  Within  the  truth,  the  meanings  of  Dharma-words  and 
words  of  truth  all  accord  with  the  approach  of  the  pure,  single  word  which 
is  able  to  soothe  all  beings,  until  there  is  no  strife  among  them.  The  wisdom 
that  generates  this  utterance  knows  the  emptiness  of  dharmas  and  is  without 
conditions,  and  yet  it  gives  rise  to  the  mental  state  of  caring.  The  words  below 
summarize  the  point,  “continually  applying  the  mind  of  thusness,  giving  rise 
to  wholesome  roots”  is  a  reference  to  the  true  mind. 


g.  Mental  State  of  Beneficence  fiJffl'L' 
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[Sutra]  My  disciples,  you  should  give  rise  to  beneficent  states  of  mind, 
using  the  essence  of  true  cognition  to  broadly  practice  the  path  of  wisdom, 
gathering  all  brightly  shining  Dharma  teachings,  gathering  the  seven  assets45 


45  the  seven  holy  assets  (Skt.  saptaryadhana) ;  lists  vary  slightly  according  to  the  source,  with 

a  representative  list  being:  (1)  faith  (2)  moral  discipline  (3)  conscience  “MM)  (4)  shame  'tfe 
Mt;  (5)  hearing  instruction,  learning  WJ&t;  (6)  charity  ;$L  (used  interchangeably  with  detachment  #■; 
(7)  wisdom  HJtf.  [Source:  DDB] 
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for  the  practice  of  contemplation.  Since  those  immediately  before  you  have 
received  benefit,  you  should  receive  [this  benefit]  body  and  life  and  enter  the 
beneficent  samadhi,  displaying  all  bodily  [actions],  all  verbal  [actions],  and 
all  thoughts,  and  thereby  move  the  great  world  into  activity  In  all  of  your 
activities  and  functions,  others  who  enter  in  the  Dharma  seed,  the  emptiness 
seed,  and  the  path  seed,  obtain  benefit  and  obtain  the  effects  of  bliss.  Taking 
form  in  the  six  destinies,  undergoing  innumerable  sufferings,  don’t  take  these 
as  painful;  instead,  take  them  simply  as  a  chance  to  help  others. 
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[Commentary]  The  seventh  stage,  that  of  the  mental  state  of  beneficent 
activities,  opens  up  with  the  phrase  “when  you  give  rise  to  beneficent 
states  of  mind”  The  “essence  of  true  cognition”  takes  thusness  as  its  object. 
“Broadly  walk  on  the  path  of  wisdom”  refers  to  wisdom  as  knowing  subject, 
“gathering  all  brightly  shining  Dharma  teachings”  refers  to  the  accumulation 
of  the  stock  of  wisdom,  “gathering  the  seven  assets  for  the  practice  of 
contemplation”  refers  to  the  accumulation  of  the  stock  of  merit.  The  usage 
of  these  to  benefit  people  is  expressed  as  “those  immediately  before  you 
have  received  benefit.”  Their  occasionally  returning  their  own  benefit  to 
the  Dharma  body,  intelligence,  and  life  is  expressed  as  “receiving  this  merit 
in  body  and  life.”  As  for  the  words  “[display  all  bodily  actions,  all  verbal 
actions,  and]  all  thoughts”  —  the  sheer  number  of  their  activities  causes 
others  to  gradually  consummate  their  practices.  “Dharma  seed”  refers  to  the 
consummation  of  practices  seeded  by  cultivation.  “Emptiness  seed”  refers 
to  the  consummation  of  practice  seeded  by  one’s  innate  nature.  “Path  seed” 
refers  to  the  consummation  of  practices  seeded  by  the  Path.  Because  all  give 
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birth  to  the  Buddha  fruition,  they  are  called  “seeds.”  They  cause  others  to 
enter  into  these  thirty  mental  states.  Next,  when  it  says  “obtain  benefit;”  this 
is  because  they  realize  the  state  of  practice  above  the  grounds.  “Obtaining  the 
effects  of  bliss,”  means  that  they  obtain  the  state  of  fruition  that  comes  after 
Buddhahood.  Taking  form  and  living  within  the  six  destinies,  they  abide  in 
mental  states  of  pain  and  pleasure.  In  conclusion,  their  bringing  benefit  to 
others  is  also  beneficial  to  themselves. 


h.  Mental  State  of  Sameness 
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[Sutra]  My  disciples,  you  should  take  the  wisdom  of  the  essence  of  the  Way 
to  be  the  same  as  the  emptiness  within  the  nonarising  of  dharmas.  You 
should  take  the  wisdom  of  no-self  to  be  the  same  as  production  without 
duality.  Emptiness  is  the  same  as  the  original  object;  dharmas  are  marked  by 
thusness;  always  arising,  always  abiding,  always  disappearing.  Conventional 
dharmas  continue,  in  innumerable  evolutions;  yet  they  are  able  to  manifest 
the  activities  of  countless  shaped  bodies,  form  and  mind,  which  enter  into 
the  six  destinies,  in  all  shared  affairs.  Emptiness  is  the  same  as  nonarising; 
the  self  is  the  same  nothingness;  yet  dividing  your  body  and  scattering  your 
form,  you  enter  into  the  samadhi  of  the  sameness  of  dharmas. 
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[Commentary]  The  eighth  stage,  the  mental  state  of  identity  in  affairs, 
opens  up  with  the  phrase  “take  the  wisdom  of  the  essence  of  the  Way 
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to  be  the  same  as  the  emptiness  within  the  nonarising  of  dharmas.”  This 
means  that  this  is  the  level  of  wisdom  that  apprehends  the  principle  of 
emptiness.  Next  is  the  clarification  of  its  ways  of  appearing.  “Production 
without  duality”  refers  to  the  production  of  emptiness  and  thusness.  The 
concomitance  of  wisdom  and  practice  is  said  to  be  the  same  as  that.  Also, 
the  activity  of  the  emptiness  of  dharmas  is  the  same  as  the  most  originary 
marks  of  thusness  of  the  emptiness  of  dharmas.  Since  conventional  dharmas 
are  in  perpetual  transition,  it  says  “always  arising,  always  abiding,  always 
disappearing.” They  enter  into  this  transmigratory  flow  and  engage  in  affairs 
together.  Even  though  you  understand  dharmas  to  be  empty,  they  are  the 
same,  and  unproduced,  the  selves  of  I  and  other  are  the  same,  yet  are  nothing. 
Still,  to  benefit  people,  you  enter  into  the  samadhi  of  identity  in  affairs. 


i.  Mental  State  of  Concentration 
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[Sutra]  My  disciples,  you  should  furthermore  accord  with  the  mental  state 
of  concentration.  Through  contemplative  wisdom  you  witness  emptiness; 
in  each  thought  you  still  conditions.  The  dharmas  of  I  and  Mine  [operate 
within]  the  sphere  of  consciousness  and  sphere  of  form,  yet  remain 
unchanged.  Both  resisting  and  acquiescing  to  the  flow  of  samsara,  you 
continually  enter  the  hundred  samadhis  and  ten  limbs  of  meditation.  Using 
one  moment  of  wisdom  to  construct  this  view,  all  selves  and  individuals, 
whether  internal  or  external,  and  all  the  seeds  of  sentient  beings  neither 
combine  nor  disperse;  they  gather,  take  form,  and  arise,  but  are  unobtainable. 
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[Commentary]  The  explanation  of  the  ninth  stage,  that  of  the  mental 
state  of  concentration,  opens  up  with  the  phrase  “furthermore  accord 
with  the  mental  state  of  concentration.”  As  for  its  way  of  appearing:  From 
concentration  arises  wisdom,  each  thought  moment  is  silently  illuminated. 
This  is  because  it  is  free  from  conceptual  proliferations  ( prapanca ).  “[In  ...  ] 
dharmas  of  I  and  Mine”  refers  to  the  pervasively  discriminated  eighteen 
elements.  This  phrase  might  also  be  expressed  as  “dharmas  of  I  and  dharmas 
of  Mine.”  In  this  case,  the  seven  mental  spheres  would  be  called  the  dharmas 
of  I.  This  is  because  the  manifold  discriminations  of  consciousness  and 
aggregates  are  taken  as  the  self.  The  objective  form  of  the  ten  faculties,  such 
as  the  material  objects  of  mind  would  be  called  dharmas  of  Mine.  Below,  in 
the  section  on  “expressing  the  essence”  it  says:  “the  sphere  of  consciousness 
and  the  sphere  of  form  are  here  not  attached  to;  this  is  called  ‘remaining 
unchanged.’” 
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The  ten  limbs  of  meditation  are:  (1)  investigation  ( vitarka ),  (2)  fine 
analysis  {victim),  (3)  joy  {pramuditti),  (4)  bliss  {sukha),  (5)  one-pointedness 
of  the  mind  {cittaiktigrata) ,  (6)  internal  clarity  {adhytitma-samprastida),  (7) 
indifference  {upeksti),  (8)  mindfulness  {smrti),  (9)  attentiveness  {samprajtina), 
(10)  sensation  of  neither  pleasure  nor  pain  {aduhkha-asukha  vedanti).  In  one 
instant  of  cognition  one  clearly  sees  both  kinds  of  emptiness,  “all  selves  and 
individuals  . . .  neither  combine  nor  disperse”  is  said  from  the  standpoint  of 
the  clear  insight  into  the  emptiness  of  self.  “Internal  or  external  . . .  myriad 
active  seeds  neither  combine  nor  disperse”  refers  to  the  clear  insight  into  the 
emptiness  of  dharmas.  “Sentient  beings  ...”  refers  to  manifestly  active  [seeds]. 
The  lack  of  a  single  set  nature  is  called  “not  combining.”  The  combination  of 
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conditions  gives  the  appearance  of  existence  and  so  is  called  “not  dispersing.” 
How  so?  The  seeking  of  a  true  essence  within  that  which  is  produced  by  the 
gathering  together  of  myriad  conditions  is  called  “unobtainable.” 


j.  Mental  State  of  Insight  M'b 
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[Sutra]  My  disciples,  you  should  create  the  mental  state  of  insight,  and 
observe  that  all  fetters  such  as  false  views,  active  afflictions,  latent  afflictions 
and  so  forth  lack  a  definitive  essence.  Because  the  patient  endurance  [based 
on  realization  of  the  birthlessness  of  phenomena]  is  the  same  as  emptiness, 
they  are  neither  the  dharmas  of  aggregates,  nor  elements,  nor  sensory  fields, 
nor  sentient  beings,  nor  a  unitary  self;  nor  cause-and-effect,  nor  the  three 
times.  The  nature  of  insight  produces  crystal-clear  illumination,  and  a  single 
light  shines  everywhere;  one  sees  voidness,  without  sensing.  These  skillful 
means  of  insight  give  rise  to  the  mental  state  of  nurturance,  and  in  this 
mental  state  one  enters  into  the  production  of  the  path  of  the  emptiness  of 
emptiness,  giving  rise  to  the  unarisen  mind.  The  gateway  to  the  knowledge 
of  all  dharmas  was  already  explained  earlier,  in  the  chapter  on  the  Luminous 
King  of  the  Thousand  Seas. 
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[Commentary]  The  discussion  of  the  tenth  stage,  the  mental  state 
of  insight,  opens  up  with  the  phrase  “create  the  mental  state  of  insight.” 
[Afflictions  in]  their  active  phase  are  called  “binding”  in  their  potential 
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phase,  they  are  called  “latent  afflictions”  this  is  because  they  are  the 
root  of  myriad  sufferings.  “Patient  endurance  [based  on  realization  of  the 
birthlessness  of  phenomena]”  refers  to  cognition  that  occurs  according  to  its 
objects.  “The  nature  of  insight  produces  crystal-clear  illumination”  is  because 
it  is  the  ultimate  form  of  shedding  light.  “A  single  light  shines  everywhere” 
means  that  one  essence  has  many  functions.  “Sees  voidness  without  sensing,” 
means  that  emptiness  as  an  object  cannot  be  grasped.  As  for  the  conclusion, 
the  words  “these  skillful  means  of  insight”  mean  that  since  activities  based 
on  insight  are  skillful,  one  is  able  to  give  rise  to  this  stage  of  the  ten  kinds  of 
nurturing  mental  states.  Since  this  mind  enters  the  principle  of  emptiness 
and  gives  rise  to  the  path  of  emptiness,  one  practices  wisdom  and  compassion 
together,  becoming  able  to  generate  the  causes  of  the  holy  unarisen  mind. 


iii.TheTen  Adamantine  Mental  States  +3£HH't> 
a.  Mental  State  of  Faith  IS'L' 
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[Sutra]  Vairocana  Buddha  said:  “Thousand  Buddhas,  listen  well!  You 
previously  said  that  the  adamantine  seed  has  ten  mental  states.  My  disciples, 
as  for  faith,  all  practices  take  faith  as  their  point  of  departure;  it  is  the  root  of 
myriad  virtues;  it  does  not  give  rise  to  the  mental  states  of  the  mistaken  views 
of  non-Buddhists.  [In  the  state  of  faith]  all  views  are  called  attachments,  and 
one  definitely  does  not  undergo  the  production  of  karma  that  binds  one  to 
existence;  thus  you  enter  into  the  emptiness  of  unconditioned  phenomena. 
The  three  marks  are  non-existent;  there  is  no  nonarising — nonarising  is 
nonexistent;  abiding  and  abode  do  not  exist,  extinction  and  extinguished  do 
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not  exist.  Because  there  is  [such  a  thing  as]  the  emptiness  of  all  dharmas, 
there  is  the  cognition  based  on  the  conventional  truth  and  the  ultimate 
truth;  total  extinction  is  different  from  emptiness;  form  is  empty;  each  of  the 
subtle  aspects  of  mind  (the  other  four  aggregates)  are  empty;  since  the  subtle 
aspects  of  mind  imply  the  emptiness  of  mind,  in  each  instance  of  faith  they 
are  extinguished;  bereft  of  essence,  they  merge  together,  and  are  also  without 
basis.  Nonetheless,  while  the  subject  is  called  ‘self’  and  ‘person,’  the  nominal 
selves  of  the  triple  realm  do  not  appropriate  the  marks  of  combination;  hence 
it  is  called  “markless  faith.” 


if.E70  -f- itB'J'&o  'Jz-jkSr&o 

h  wmAo 

T.4C  AAffM » 

[Commentary]  This  is  the  third  [set  of  ten  stages],  the  ten  adamantine 
states  of  mind.  First  we  had  the  ten  departures  toward  the  destination, 
and  next  the  ten  nurturing  states  of  mind.  Now  we  have  the  indestructible 
[states  of  mind],  for  which  adamant  is  used  as  metaphor.  This  first  mental 
state  is  signaled  by  the  word  “faith.”  “All  views  are  called  attachments,”  is  an 
explanation  of  the  meaning  of  views  ( drsti ),  as  views  are  attachment.46  “The 
production  of  karma  that  binds  one  to  existence”  refers  to  the  compounding 
that  invites  suffering.  [If,]  at  this  point  one  definitely  does  not  undergo 
[compounding]  then  one  will  enter  the  emptiness  of  the  unconditioned. 
“The  three  marks  are  non-existent”  is  a  general  reference  to  the  extinction 
of  the  three  marks.  The  text  after  “no  non-arising”  separately  refutes  each  of 
the  three  marks,  wherein  arising,  abiding,  and  ceasing  have  subjective  and 


46  This  is  the  definition  of  views  not  only  in  Buddhism,  but  in  modern  philosophical  traditions  as 
well.  See  A.  Charles  Muller,  “An  Inquiry  into  Views,”  in  Global  Forum  on  Civilization  and  Peace: 
Beyond  National  Boundaries:  Building  a  World  Without  Walls ;  Academy  of  Korean  Studies  Press,  2011. 
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objective  aspects.  Now,  since  both  are  empty,  we  have  the  repeated  logographs 
of  “non-existent,  non-existent”  MM.  Sweeping  away  the  subjective  and 
objective  aspects  of  arising,  it  says  “no  non-arising”  Since  this  could  also  be 
stated  as  no  nonarising,  there  is  abiding  in  non-arising.  Since  one  abides 
in  non-arising,  abider  and  abode  are  negated.  Since  abider  and  abode  are 
nonexistent,  extinguisher  and  extinction  are  non-existent. 
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Since  “there  is  [such  a  thing  as]  the  emptiness  of  all  dharmas”  what 
remains  is  the  thusness  of  the  selflessness  of  dharmas,  thus  avoiding  the 
error  of  nihilism.  As  for  “total  extinction  is  different  from  emptiness:” 
the  cognition  of  the  two  truths  vanishes,  and  therefore  it  is  called  “total 
extinction.”  Yet  there  is  still  the  discriminating  view,  which  is  also  said  to 
be  different  from  emptiness.  “Emptiness  of  form”  means  that  the  aggregate 
of  form  is  empty.  “Subtle  aspects  of  mind  are  empty”  means  that  the 
[remaining]  four  aggregates  are  empty.  Since  the  mind  in  the  three  divisions 
of  time  is  empty,  the  faith  of  the  two  truths  is  extinguished.  Compounds, 
bereft  of  essence,  return  to  their  original  myriad  conditions.  Since  they  have 
no  definitive  essence,  the  conditions  that  they  belong  to  are  also  empty,  and 
therefore  it  says  “are  also  without  basis.”  Next,  the  conclusion  says:  “while  the 
subject  is  called  ‘self’  and  ‘person’  ”  shows  the  essence  of  the  substantial  self, 
which  is  the  function  of  words  and  letters.  The  “nominal  selves  of  the  triple 
realm”  are  the  two  nominal  selves  of  persons  and  dharmas.  “Do  not  obtain 
the  marks  of  combination”  means  that  neither  real  selves  nor  provisional 
selves  can  establish  themselves  as  a  single  compounded  mark,  and  thus  the 
emptiness  of  persons  and  dharmas  is  called  “markless  faith.” 
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b.  Mental  State  of  Mindfulness  4'L' 
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[Sutra]  My  disciples,  you  should  pay  attention  to  the  six  kinds  of 
mindfulness,  from  constant  awareness  up  to  constant  bestowing,  and  the 
ultimate  truth  of  emptiness,  which  has  neither  attachment  nor  liberation. 
The  marks  of  arising,  abiding,  and  extinction  do  not  start,  do  not  arrive,  nor 
do  they  go  or  come.  Yet  [if]  all  those  who  undergo  the  effects  of  karma  turn 
away  from  the  habit  of  reification,  and  enter  the  cognition  of  the  Dharma 
realm,  then  wisdom  multiplies,  and  as  it  multiplies  it  disappears.  Each  blaze 
is  impermanent;  each  illumination,  nothing;  each  production,  unarisen. 
Change  is  the  path  of  emptiness,  altering  the  prior  and  turning  into  the 
latter,  changing,  changing,  turning,  transforming;  transforming,  transforming, 
turning,  turning;  changing  simultaneously  in  the  same  abode.  All  blazes  have 
a  single  mark,  arising  and  cessation  are  simultaneous.  Already  changed,  not 
yet  changed;  changing,  changing,  transforming;  yet  incurring  one  reception 
[of  karma]  is  also  like  this. 
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[Commentary]  The  beginning  of  the  explanation  of  the  second,  the 
mental  state  of  mindfulness,  is  signaled  with  the  words  “pay  attention.” 
Among  the  six  kinds  of  mindfulness  the  words  “constant  awareness”  refer  to 
the  mindfulness  of  the  Buddha.  The  words  “up  to”  include  [the  three  forms 
of  mindfulness  of]  mindfulness  of  the  Dharma,  the  Samgha,  and  the  Vinaya. 
The  words  “constant  bestowing”  refer  to  [the  fifth  of  the  six]  the  mindfulness 
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of  bestowing.  Taking  note  of  their  substantiality,  they  are  all  called  “constant.” 
“Ultimate  truth”  is  the  mindfulness  of  the  divine  state.  This  is  because 
the  Buddha’s  eternal  nirvana-result  is  the  divine  existence  of  knowers  of 
the  ultimate  truth.  With  “emptiness,  which  has  neither  attachment  nor 
liberation,”  one  observes  that  the  objects  that  are  contemplated  are  empty 
and  cannot  be  attached  to;  how  could  one  possibly  be  liberated  from  them? 
The  emptiness  of  the  three  marks  already  negates  any  starting,  arriving, 
going,  or  coming,  and  so  all  traces  are  cut  off. 
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Yet  as  far  as  the  subjective  actor  is  concerned,  the  true  marks  of 
compounds  return  to  their  original  state.  Entering  the  cognition  of  the 
Dharma  realm,  one  becomes  steadily  more  lucid.  “Wisdom  multiplies”  means 
that  one  steadily  sharpens  one’s  understanding  of  emptiness.  “As  it  multiplies 
it  disappears”  refers  to  the  vanishing  that  occurs  in  each  thought  moment. 
“Each  blaze  is  impermanent”  is  as  explained  in  the  ancient  transmission: 
“The  marks  of  abiding  of  each  instance  of  wisdom  are  called  illuminations 
their  marks  of  extinction  are  called  nonexistences.  Subsequent  marks  of 
arising  are  called  arisings.”  Even  though  marks  are  transient,  it  is  not  nature 
that  arises;  [things  occur]  due  to  the  power  of  perfumation.  “Change  is  the 
path  of  emptiness” — means  to  change  by  abandoning  the  prior  weakness  and 
transforming  it  into  a  subsequent  strength,  inexorably  increasing.  Originally 
existent  weaknesses  are  nullified,  and  therefore  it  says  “changing,  changing.” 
Originally  nonexistent  strengths  are  brought  into  being;  therefore  the  text 
says  “turning,  transforming.”  The  production  of  something  better  is  called 
transforming,  transforming,  turning,  turning.  The  moment  of  this  subsequent 
turning-into  and  prior  changing  is  said  to  be  like  the  simultaneous  existence 
of  two  heads. 
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“All  blazes  have  a  single  mark”  means  that  even  though  each  thought 
moment  is  separate,  they  always  have  a  single  mark — which  is  called  “no 
marks.”  “Arising  and  cessation  are  simultaneous”  means  that  even  though 
arising  and  cessation  are  different,  they  interpenetrate  in  a  single  thought 
moment.  Next,  following  the  case  of  arising  and  cessation,  “the  three  realms 
are  also  like  this.”  The  “already  changed”  is  the  past;  the  “not  yet  changed”  is 
the  future.  The  word  “change”  alone  means  “just  changing” — thus,  the  present. 
Since  the  three  times  [are  actually]  a  single  moment,  they  are  called  “change- 
transformation.”  In  the  case  of  “incurring  one  reception”  “reception”  means 
“having  capacity,”  this  is  because  a  single  thought  moment  interpenetrates. 


c.  Profound  Mental  State  if  >b 
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[Sutra]  My  disciples,  the  profound  mental  state  refers  to  the  cardinal 
principle  of  emptiness.  In  the  accurate  cognition  of  the  emptiness  of 
dharmas,  you  illuminate  true  existence.  The  continuation  of  the  course  of 
karma  and  the  middle  way  of  cause  and  effect  is  called  the  real  truth.  The 
nominal  designation  of  dharmas  as  subjective  self  and  person  is  called 
the  conventional  truth.  Within  these  two  truths  of  existence,  one  enters 
deeply,  deeply  into  emptiness,  yet  without  going  or  coming.  One  illusorily 
experiences  karmic  effects,  yet  nothing  is  undergone.  Therefore  one 
experiences  profound,  profound  mental  liberation. 


i£E70  Jfiiiif&o  %— A£^  # 


Main  Text  137 


°]o  fcmf  JMT+aL  £JMT#o 

#,  7— sit.  t  5‘^vSo  ££Tii s\  T—  Sh^-fsHE 

itSf£/)l(,i|:o  itSfEifito 

[Commentary]  The  discussion  of  the  third  stage,  the  profound  mental 
state,  is  initiated  with  the  words  “profound  mental  state.”  This  is  equivalent 
to  the  mental  state  of  dedication  of  merit,  so  we  assume  it  to  be  profoundly 
deep.  “Cardinal  principle  of  emptiness”  marks  the  entry  into  the  topic.  In  the 
cognition  that  pervasively  discriminates  emptiness,  one  sheds  light  on  the 
existence  of  the  middle  way,  meaning  that  the  twelve  limbs  of  dependent 
arising  are  neither  eternal  nor  annihilated — this  is  called  the  real  truth. 
Attachment  to  nominal  designations  such  as  sentient  being  and  so  forth  is 
called  the  conventional  truth.  Since  it  is  within  these  two  truths  that  one 
apprehends  two  kinds  of  emptiness,  the  word  “profound”  is  doubled.  Since 
the  marks  of  leaving  and  entering  are  stilled,  the  text  says  “without  coming 
or  going.”  In  conclusion,  the  words  of  the  middle  path  say  “one  illusorily 
experiences  karmic  effects”  [according  to]  the  twelve  limbs  of  dependent 
origination.  Therefore  one  is  free  from  the  extreme  of  nihilism;  yet  since 
nothing  is  really  undergone,  one  is  free  from  the  extreme  of  reification. 
Therefore  one  quells  the  hindrances  and  the  mind  is  liberated. 


d.  Mental  State  of  Penetrating  Illumination  iiP.P.'L' 

Ifcito  -lip-bp^  jfelfHk  $HIOT  h 

[Sutra]  My  disciples,  those  who  penetratingly  illuminate  [the  truth] 
patiently  accord  with  all  real  natures.  Each  nature  is  without  binding, 
without  liberation,  and  without  obstruction.  The  Dharma  penetrates,  the 
meaning  penetrates,  the  words  penetrate,  and  the  teaching  penetrates.  The 
causes  and  effects  of  the  three  times,  and  the  capacities  and  practices  of 
sentient  beings  are  simply  thus:  they  are  neither  united  nor  dispersed;  they 
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have  no  true  function,  no  provisional  function,  no  nominal  function — every 
kind  of  function  is  totally  empty.  Emptied  of  emptiness,  one  penetratingly 
illuminates  emptiness,  and  this  is  called  “penetrating  the  emptiness  of  all 
dharmas.”  Since  each  is  empty  and  simply  thus,  their  marks  are  unobtainable. 


i£E70 

Mk-tLo 

Mm&iko  #-#*»*»,  T'ifT'/)Ho  iS'f±tSfc£> 

if],  itfggo  ^ 

JITI-S,  iS.it—  4sTT#o 

[Commentary]  The  beginning  of  the  explanation  of  the  fourth,  the  mind 
of  penetration  is  signaled  by  the  words  “penetratingly  illuminate.”  “patiently 
accord  with  all  real  natures”  means  that  one  flexibly  goes  along  with  the 
undistorted  natures  of  the  real  and  the  conventional.  The  conventional 
nature  is  devoid  of  binding;  the  real  nature  is  devoid  of  liberation.  “Without 
obstruction”  is  a  general  indicator,  whereas  the  four  kinds  of  penetration 
of  Dharma,  etc.,  are  the  specific  cases.  Thus,  the  ensuing  Dharma, 
meaning,  words,  and  articulation47  lack  obstruction,  and  non-obstruction  is 
synonymous  with  “penetration. ’’The  causes  and  effects  of  the  three  times  that 
are  penetrated,  and  the  sentient  beings  that  are  converted,  are  simply  thus  in 
terms  of  their  capacities  and  practices,  without  reification  or  annihilation.  The 
essential  nature  already  being  empty,  there  are  no  functions  of  real  dharmas, 
no  functions  of  provisional  dharmas,  and  no  nominal  functions.  Since  these 
three  functions  are  already  nonexistent,  the  text  says  “every  kind  of  function 
is  empty.”  Since  this  emptiness  of  essence  and  function  is  also  empty,  it  says 
“emptied  of  emptiness.”  With  supports  and  objects  being  empty,  subjective 
illumination  is  also  empty.  This  is  called  “penetrating  the  emptiness  of  all 
dharmas.”  In  conclusion,  the  marks  of  wisdom  and  practices  are  “each  empty 
and  simply  thus,  their  marks  are  unobtainable.” 


47 


Here  the  logograph  M-  that  was  used  in  the  sutra  has  been  replaced  by 
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e.  Direct  Mental  State  HA 

aa,  is?,„  wirtA,  wata,  Mm^A,  AAt  a,  aas^\  A 
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[Sutra]  My  disciples,  “direct”  means  direct  illumination.  The  soul  that  is 
gathered  from  conditions  enters  into  the  cognition  of  nonarising.  The 
nescient  souls  are  each  empty  of  emptiness;  the  mind  of  the  principle  of 
emptiness  within  emptiness  resides  in  existence  and  resides  in  nonexistence; 
yet  it  does  not  damage  the  seeds  of  the  Way.  The  uncontaminated  middle 
way  has  just  one  contemplation,  yet  it  teaches  and  transforms  all  the  sentient 
beings  of  the  ten  direction,  transmitting  to  all  sentient  beings  the  full 
knowledge  of  the  directly  straight  nature  of  emptiness.  Directly  practicing 
in  [the  contemplation  of]  emptiness,  the  subject  in  the  three  realms  is 
conjoined  [to  cyclic  existence]  but  is  not  subjected  to  it. 


35iA-ut,  A  A,  AZ  A«„  A  A,®  A,  ffA^'A 
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[Commentary]  The  explanation  of  the  fifth  stage,  that  of  direct  mind, 
is  signaled  by  the  word  “direct.”  Since  it  functions  without  any  twisting 
and  turning,  it  is  called  “direct  mind.”  “Directly  illuminate”  explains  the 
naming  of  the  direct  mind.  Next  is  the  disclosure  of  the  essences  of  objects. 
“Grasping  the  objects  of  self48”  one  enters  into  the  cognition  of  the  principle 
of  nonarising,  which  is  called  “direct  mind.” The  soul  imputed  based  on  the 


48  This  is  different  from  the  sutra  text,  which  says  “grasping  a  soul” 
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power  of  nescience  vanishes  within  the  two  kinds  of  emptiness.  Even  though 
one  has  access  to  the  mind  of  the  principle  of  the  two  kinds  of  emptiness, 
residing  in  selflessness  it  exists,  and  residing  with  the  true  self  it  does  not 
exist.  Yet  unattached  to  existence  and  nonexistence,  one  does  not  do  away 
with  the  principle  of  emptiness.  The  principle  of  emptiness  is  called  the  seed 
of  the  Buddha-path.  As  the  Yogacarabhumi-sastra  says:  “Thusness  serving  as 
causally  conditioning  object  is  seeds”  (T  1579.30.589a21) 

Since  one  does  not  do  away  with  the  principle  of  emptiness  it  is  called 
the  Great  Vehicle.  It  resembles  the  single-flavor  contemplation  of  the 
uncontaminated  middle  path,  yet  it  converts  [all  those]  in  the  ten  directions. 
“Turning  all  sentient  beings”  means  to  turn  them  from  the  mundane  and 
have  them  face  to  the  holy.  At  the  time  sentient  beings  are  turned,  they  all 
avail  themselves  of  the  directness  of  the  full  knowledge  of  emptiness;  this 
is  because  they  become  intent  on  becoming  enlightened  to  the  nature  of 
true  emptiness.  The  correct  nature  of  the  two  kinds  of  emptiness  is  called 
the  “directly  direct  nature.”  Next,  the  general  conclusion  says:  “Directly 
practicing  in  [the  contemplation  of]  emptiness,  the  subject  in  the  three 
realms  is  conjoined  [to  cyclic  existence]  but  is  not  subjected  to  it.”  The  root 
of  afflictions  is  called  “subject.” 


f.  Mental  State  of  Nonretrogression  TilT' 


—AG  Silt.  o  — it— ff,  A 
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[Sutra]  My  disciples,  in  the  mental  state  of  nonretrogression,  you  do  not 
enter  into  any  worldling  stages;  you  do  not  give  rise  to  and  nurture  new 
views;  you  also  do  not  habituate  the  causes  of  the  semblances  of  self  and 
person.  Entering  into  the  activities  of  the  three  realms,  you  cultivate  the 
stage  of  emptiness  without  falling  back,  and  are  liberated  within  the  supreme 
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middle  path.  Since  your  practices  are  unified  [with  the  supreme  middle 
path],  you  do  not  fall  back  in  your  practice.  Since  the  original  essence  of  all 
things  is  nondual,  you  do  not  fall  back  in  your  mindfulness.  The  cognition 
produced  from  the  contemplation  of  production  from  emptiness  continues 
just  as  it  is,  and  the  intensified  mind  enters  into  nonduality.  Always  in  the 
mind  produced  from  emptiness,  with  one  path  and  one  purity,  you  do  not  fall 
back  from  the  one  path  and  the  one  illumination. 
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[Commentary]  The  opening  of  the  discussion  of  the  sixth,  the  mental 
state  of  nonretrogression,  is  signaled  by  the  word  “nonretrogression.” 
To  exclusively  advance  without  doubt  is  called  the  mental  state  of 
nonretrogression.  An  ancient  teacher  said:  There  are  two  kinds  of  worldlings; 
those  at  the  stage  of  the  proclivity  acquired  by  practice  and  before  are  called 
“outer  worldlings.”  Those  in  the  thirty  stages  prior  to  the  grounds  are  called 
“inner  worldlings.”  Now,  they  do  not  fall  back  and  enter  into  the  level  of  the 
outer  worldlings.  “Do  not  give  rise  to  newly  nurtured  views”  means  that  one 
quells  the  mental  disturbances  produced  by  discrimination.  “Do  not  habituate 
the  causes  for  the  semblances  of  self  and  person”  means  that  one  gradually 
quells  the  innate  [mental  disturbances].  Even  though  one  enters  into  the 
karmic  transmigratory  flow  of  the  three  realms,  one  does  not  fall  back  from 
the  stage  of  contemplating  emptiness.  Also,  since  one  is  also  liberated  from 
active  hindrances,  and  in  the  ultimate  middle  path  acts  in  full  according  with 
objects  and  their  cognition,  one  does  not  fall  back  in  terms  of  practice.  Also, 
one  does  not  fall  back  in  terms  of  the  correct  mindfulness  of  the  emptiness 
of  original  nature.  Realization  of  emptiness  produces  understanding,  and  this 
is  called  “the  cognition  produced  from  the  contemplation  of  production  from 
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emptiness.”  “Continues  just  as  it  is” — just  like  that — the  mind,  riding  on  this 
positive  progress  enters  into  nonduality.  The  conclusion  says:  “Always  in  the 
mind  produced  from  emptiness,  with  one  path  and  one  purity,  you  do  not  fall 
back  from  the  one  path  and  the  one  illumination.” 


g.  Mental  State  of  the  Great  Vehicle 

df/if-— Sit, 
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[Sutra]  My  disciples,  holding  exclusively  to  the  mind  of  the  Great  Vehicle 
means  that  because  of  the  double  understanding  of  the  single  emptiness,49 
all  mental  states  of  practice  are  called  the  One  Vehicle.  Riding  the  wisdom 
of  the  one  emptiness,  the  wisdom  vehicle  and  the  practice  vehicle  ride  this 
wisdom  with  every  thought,  carrying  and  adaptively  responding.  They  carry 
and  adaptively  respond  to  all  sentient  beings,  ferrying  them  across  the  river 
of  the  three  realms,  across  the  river  of  bondage,  across  the  river  of  arising  and 
ceasing.  The  travelers  ride  the  vehicle,  and  the  wisdom  mind  that  functions 
to  bear  and  accept  enters  into  the  Buddha  sea.  Therefore  all  sentient  beings 
who  have  not  yet  attained  the  acceptance  of  the  wisdom  of  emptiness  are  not 
called  [practitioners  of]  the  Great  Vehicle;  they  are  merely  said  to  be  in  the 
sea  of  suffering  that  the  vehicle  is  able  to  ferry  over. 

#—***&<>  7-H-IGf, 

[Commentary]  The  explanation  of  the  seventh  stage,  that  of  the  mind  of 


49  I.e.,  the  understanding  of  the  emptiness  of  self  and  the  understanding  of  the  emptiness  of 
dharmas. 
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the  Great  Vehicle,  opens  up  with  the  words  “exclusively  to  the  mind  of  the 
Great  Vehicle.”  “Exclusive”  means  “not  having  in  common  [with  others].” 
The  next,  in  clarifying  efficacy  of  the  vehicles  and  practices  in  conveying  [the 
practitioner  to  the  other  shore  of  liberation]  “double  understanding  of  the 
single  emptiness”  means  that  one  simultaneously  relies  on  the  two  kinds  of 
emptiness  to  realize  the  one  true  Dharma  realm.  Since  the  Dharma  realm 
is  the  same,  it  is  understood  that  the  practices  of  the  three  vehicles  are  all 
the  One  Vehicle.  In  this  way  the  bodhisattvas  ride  the  wisdom  of  singular 
emptiness,  dually  cultivating  merit  and  wisdom,  which  are  called  the  wisdom 
vehicle  and  the  practice  vehicle. 
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“Riding  wisdom”  refers  to  the  above  expression  of  “transporting.” 
“Vehicle”  refers  to  the  above  merit  and  wisdom  that  are  cultivated.  “Wisdom” 
refers  to  the  above  wisdom  of  emptiness  that  cultivates.  “In  every  thought” 
means  every  thought  moment.  They  carry  the  practitioner  in  every  single 
instant,  using  their  own  benefit  to  carry  the  practitioner,  entrusted  with 
the  task  of  ferrying  sentient  beings.  “Ferrying  them  across  the  river  of  the 
three  realms,”  means  salvation  from  suffering.  “Ferrying  across  the  river  of 
bondage,”  means  salvation  from  affliction.  “Ferrying  across  the  river  of  arising 
and  cessation”  means  salvation  from  karma.  Therefore  practitioners  board  the 
vehicle.  Fike  the  above  “carrying  and  bearing”  the  mind  that  is  concomitant 
with  wisdom  enters  into  the  Buddha  sea.  Hence  all  sentient  beings  who  have 
not  yet  been  able  to  utilize  this  vehicle  are  merely  said  to  be  in  the  sea  of 
suffering,  which  the  vehicle  is  able  to  ferry  over. 


h.  Markless  Mental  State  MtS'fr 
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[Sutra]  My  disciples,  the  markless  mental  state  is  that  wherein  you  are 
liberated  by  forgetting  marks  and  illuminating  the  nonduality  of  the 
perfection  of  wisdom.  All  bonds,  karma,  and  the  dharmas  of  the  three  times 
are  simply  thus  in  the  one  truth — yet  one  practices  within  the  emptiness  of 
nonarising.  When  you  know  for  yourself  the  attainment  of  Buddhahood, 
then  [you  can  say  that]  all  buddhas  are  the  same  as  me;  all  worthies  and  sages 
are  engaged  in  the  same  discipline  as  me.  All  are  the  same  in  the  emptiness 
of  nonarising;  hence  it  is  called  the  markless  mental  state. 

tCvdsds^'t.  &dB"^\  fda0  ff&dB-u, 
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[Commentary]  The  start  of  the  explanation  of  the  eighth  stage,  that  of 
the  markless  mind,  is  signaled  by  the  words  “markless  mind.”  Next  is  the 
clarification  of  its  ways  of  appearing.  The  “mental  state  of  forgetting  marks” 
sheds  light  on  the  nonduality  of  true  marks  and  prajna.  Furthermore,  in  all 
afflictions,  karma,  and  karmic  effects,  there  is  the  thusness  of  the  one  truth, 
as  well  as  the  practice  within  the  emptiness  of  nonarising.  Since  in  knowing 
for  oneself  the  attainment  of  Buddhahood  one  understands  equality,  the 
nature  of  the  buddhas  is  equal  to  my  own,  and  the  worthies  and  sages  are 
engaged  in  the  same  practices  as  me.  The  conclusion  says:  “all  are  the  same  in 
the  emptiness  of  nonarising;  hence  it  is  called  the  markless  mental  state.” 


i.  Mental  State  ofWisdom  M'b 

[F  'ip'ip&'M'-.  — "fett 

tiffin  JL o  — 


Main  Text  145 


it—  Tv— #,4,  #— #— ,  fMTP#-^ 

Tv0  jUI&I/T  TATRvIT,  Tv— D>£-0 

[Sutra]  My  disciples,  “wisdom  of  thusness”  means  that  in  innumerable 
dharma  realms  there  is  no  arising,  no  undergoing  of  birth.  You  continuously 
produce  afflictions  but  are  not  bound  by  them.  All  of  the  teachings,  all  the 
paths  followed  by  the  worthies,  all  the  dharmas  contemplated  by  the  holy 
ones,  all  of  these  are  also  just  like  this.  All  of  the  Buddha’s  skillful  teaching 
methods  I  gather  in  my  own  mind.  All  the  theories  of  the  non-Buddhists, 
the  functions  of  mistaken  meditation,  illusory  and  mistaken  explanations — 
the  Buddha  calls  these  all  “discriminations.”  Entering  into  the  bases  of 
the  two  truths,  they  are  neither  one  nor  two,  and  there  are  no  aggregates, 
elements  of  cognitive  activity,  or  perceptual  fields.  This  wisdom  radiates 
brightly,  and  its  bright  radiance  enters  into  all  dharmas. 
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[Commentary]  The  beginning  of  explanation  of  the  ninth  stage,  that  of 
the  wisdom  mind,  is  signaled  by  the  words  “wisdom  of  thusness.”  Next,  in 
the  way  of  pointing  out  the  objects  of  this  wisdom,  it  says  “In  innumerable 
dharma  realms  there  is  no  arising,  no  undergoing  of  birth,  and  yet  when  you 
continuously  produce  afflictions  you  are  not  bound  by  them.”  As  one  knows 
the  object  of  the  ultimate  truth,  all  conventional  Dharma  teachings,  the 
path  practiced  by  the  three  stages  of  worthies,  and  the  objects  contemplated 
by  the  ten  holy  ones  are  also  known  in  the  same  way.  They  are  not  only 
knowable:  the  skillful  means  for  transforming  outwardly  are  all  gathered 
within  the  mind,  as  one  masters  the  correct  skillful  means.  The  functions 
of  the  erroneous  views  of  non-Buddhists,  illusory  deviant  teachings,  as  well 
those  Buddhist  teachings  that  contain  distinctions,  are  all  discriminations. 
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Entering  the  fields  of  the  two  truths:  since  they  are  true,  they  are  not  one; 
since  they  liberate,  they  are  not  two,  and  do  not  contain  the  aggregates, 
elements  of  cognitive  experience,  or  the  perceptual  fields.  These  are  the 
things  that  are  overcome  by  the  radiance  of  wisdom.  Yet  the  radiance  of 
wisdom  enters  into  all  dharmas,  and  at  the  time  of  realization  of  the  truth 
one  contemplates  all  dharmas. 


j.  Indestructible  Mental  State  TlS'L- 
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[Sutra]  My  disciples,  the  stage  of  the  indestructible  mind  is  the  entry  into 
the  wisdom  of  the  grounds  of  the  holy  ones  and  the  approach  the  stage  of 
liberation.  However,  attaining  the  correct  entry  to  the  way,  you  illuminate  the 
bodhi-mind  and  the  patient  forbearance  that  accords  with  emptiness,  you 
cannot  be  damaged  by  the  eight  maras.  At  the  laying  of  hands  on  the  head 
by  the  sages  (bodhisattvas),  and  receiving  the  buddhas’  empowerment,  you 
enter  the  peak  samadhi;  your  bodies  emit  beams  of  light  which  illuminate  the 
buddha  lands  in  the  ten  directions.  Entering  into  the  Buddha’s  deportment 
and  spirit,  you  come  and  go  [in  and  out  of  this  world]  freely,  shaking  a  billion 
worlds.  It  is  neither  different  nor  distinguished  from  the  mind  at  the  ground 
of  equality,  but  it  is  still  not  the  path  of  the  wisdom  of  the  middle  way. 
Based  on  the  power  of  samadhi,  illuminating  within,  you  see  the  Buddha’s 
innumerable  lands,  which  manifest  as  sermons.  At  this  time,  you  attain  the 
peak  samadhi,  and  ascend  to  the  ground  of  void  equality — the  practice  of 
total  retention,  the  completion  of  the  holy  practices.  In  each  thought  you 
contemplate  emptiness,  and  since  there  illumination  of  marklessness  in 
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the  middle  way  of  the  wisdom  of  the  two  kinds  of  emptiness,  all  marks  are 
extinguished.  You  gain  attain  access  to  the  adamantine  samadhi,  entering  the 
gate  of  all  practices,  which  is  entering  into  the  stage  of  equality  in  voidness. 
It  is  as  is  explained  in  detail  in  the  Buddha  Flower  Sutra. 
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[Commentary]  The  start  of  the  explanation  of  the  tenth  stage,  that  of 
the  indestructible  mind,  is  indicated  by  the  words  “indestructible  mind.” 
Next,  in  the  clarification  of  its  ways  of  appearing,  one  is  equal  to  the  task 
of  entering  into  the  holy  cognition  and  approaches  the  liberation  from  two 
hindrances  that  are  produced  by  discrimination,  nonetheless  attaining  the 
correct  entry  to  the  skillful  means  of  the  holy  path.  In  this  final  mental  state 
(within  the  ten  adamantine  levels  of  mind)  they  establish  the  bright  virtue 
and  the  growing  illumination  of  the  four  wholesome  roots;  therefore  it  is 
called  “illumination  of  the  bodhi-mind.”  In  the  subduing  forbearance  one 
completely  accords  with  the  principle  of  emptiness.  The  “eight  maras”  are 
suffering,  emptiness,  impermanence,  no-self,  birth,  aging,  sickness,  and  death. 
One  is  not  afflicted  by  these  eight.  It  is  traditionally  explained  like  this: 
weary  of  samsara  one  takes  delight  in  a  small  taste  of  nirvana.  But  falling 
back  from  the  mental  state  of  enlightenment,  one  takes  the  position  of  Mara. 
This  finishes  the  clarification  of  one’s  own  practices.  [The  text]  next  clarifies 
the  more  important  part — the  group  of  sages  (bodhisattvas)  and  their  power. 
The  words  “the  buddhas’  encouragement”  mean  that  the  buddhas  see  these 
people  and  awaken  them.  These  people,  after  receiving  this,  enter  into  the 
peak  samadhi,  gaining  the  empowerment  of  the  three  karmic  activities.  In 
the  reception  of  the  first,  the  bodily  empowerment,  their  own  bodies  emit 
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light  and  they  enter  into  the  buddhas’  deportment  and  spirit.  Tradition  says: 
“They  cultivate  the  deportment  of  the  buddhas.”50 
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Next,  the  empowerment  of  thought  is  so  similar  to  the  mental  state 
of  achieving  the  grounds  that  it  can’t  be  distinguished.  Yet  this  is  not  the 
true  realization  of  the  way  of  the  wisdom  of  the  middle  view — that  is  the 
true  entrance.  Also,  by  means  of  the  power  of  samadhi  one  sees — from  the 
conventional  perspective — innumerable  lands.  Last  is  the  empowerment 
of  speech  which  manifests  in  order  to  expound  the  Dharma.  At  this  time 
one  attains  the  samadhi  that  relies  on  the  tipping  stage  of  the  wholesome 
roots.  Ascending  into  the  stages  of  equality  in  the  emptiness  that  has  been 
apprehended,  distinctive  marks  are  merged  in  consciousness,  and  retention 
is  complete.  “In  each  thought  they  contemplate  emptiness”  refers  to  the 
time  of  the  inferior  level  of  patience,  when  one  affirms  the  objectively 
grasped  emptiness.  “Since  there  is  illumination  of  marklessness  in  the 
middle  way  of  the  wisdom  of  the  two  kinds  of  emptiness”  refers  to  the  first 
patience  experienced  in  emptiness,  according  with  the  subjective  grasping  of 
emptiness.  The  subsequent  emptiness  is  that  of  the  superior  level  of  patience, 
affirming  the  subjectively  grasped  emptiness,  after  which  there  are  no 
remaining  marks.  This  is  called  “illumination  of  marklessness.”  Based  on  this, 
at  the  stage  of  the  highest  mundane  state  one  simultaneously  affirms  both 
kinds  of  emptiness,  and  hence  the  text  says  “all  marks  are  extinguished.”  This 


50  Source  not  located. 
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instantaneous[-ly  attained]  concentration  is  forever  free  from  retrogression, 
and  is  called  the  “access  to  the  adamantine  samadhi.”  From  here  one  enters 
the  holy  [stages]  and  in  the  same  body  cultivates  all  practices;  hence  the  text 
says  “entering  into  the  gate  of  all  practices,  which  is  entering  into  the  stage 
of  equality  in  voidness”The  “Buddha  Flower  Sutra”  is  another  sutra. 
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Exposition  of  the  Sutra  of  Brahma’s  Net,  end  Roll  One 
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Ten  Grounds 

1.  Ground  of  the  Equality  of  the  Essence 
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[Sutra]  Vairocana  Buddha  said:  “Thousand  buddhas,  listen  well!  You 
previously  asked:  ‘what  is  the  meaning  of  ‘ground?’  ’  My  disciples,  when 
bodhisattvas  enter  into  the  ground  of  the  essence  of  the  wisdom  of  equality, 
they  teach  the  true  Dharma.  All  practices  reach  fruition  in  the  flower 
illumination  that  completely  fills  the  four  heavens;  it  is  the  teaching  that 
relies  on  the  vehicle;  it  is  the  teaching  that  relies  on  the  nondelimited 
principle.  The  ten  supernatural  powers,  the  ten  epithets,  the  eighteen 
distinctive  characteristics,  abiding  in  the  Buddha’s  pure  land,  innumerable 
great  vows,  the  fearless  rhetorical  skill,  all  the  sciences,  all  practices — I  attain 
and  enter  all  of  these,  being  born  in  the  family  of  the  Buddha,  sitting  on  the 
ground  of  the  Buddha-nature.  In  the  end  not  experiencing  any  obstacles, 
nor  the  causes  and  effects  of  ordinary  people,  I  am  filled  with  great  bliss. 
From  one  Buddha-land  I  enter  innumerable  Buddha-lands;  from  one  kalpa 
I  enter  innumerable  kalpas;  the  inexplicable  teachings  become  explicable.  In 
reflection  I  see  all  dharmas,  and  in  resisting  and  complying  I  see  all  dharmas; 
while  always  entering  the  two  truths,  I  remain  in  the  ultimate  truth.” 
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Through  a  single  awareness  I  know  the  sequence  of  the  ten  grounds;  in 
every  affair  I  act  as  a  sentient  being  —  yet  my  mind  remains  in  the  middle 
way  in  each  thought.  Through  a  single  awareness  I  know  the  distinctive 
qualities  of  all  Buddha-lands,  as  well  as  the  teaching  expounded  by  these 
buddhas,  yet  my  body  and  mind  remain  unchanged.  Through  a  single 
awareness  I  know  the  twelve  limbs  of  dependent  arising  and  the  seed 
natures  of  the  ten  unwholesome  actions,  yet  I  always  maintain  wholesome 
activity.  Through  a  single  awareness  I  see  the  aspects  of  both  existence  and 
nonexistence;  through  a  single  awareness  I  know  the  entry  into  the  ten  limbs 
of  meditation,  and  the  practice  of  the  thirty-seven  factors  of  enlightenment, 
yet  I  manifest  form  bodies  throughout  the  six  destinies.  Through  a  single 
awareness  I  know  every  single  form  in  the  ten  directions,  each  fully  arising 
separately;  entering  into  the  retribution  of  the  reception  of  form,  yet  never 
tethered  in  any  single  thought.  My  radiance  illuminates  everything,  and 
hence  there  is  no  birth.  Firm  belief,1  and  the  wisdom  of  emptiness  are  always 
present  before  me;  from  the  first  ground  and  the  second  ground  up  to  the 
realm  of  the  Buddha,  all  the  Dharma  approaches  in  between  are  practiced 
concurrently.  In  summary,  the  practices  and  vows  of  the  ocean-store  of  merits 
of  the  ground  of  equality  are  like  the  tip  of  a  hair  on  a  bubble  in  the  ocean. 
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1  Also  a  name  for  the  first  of  the  grounds. 
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[Commentary]  It  is  clear  from  the  question  that  we  have  entered  into 
the  discussion  of  the  ten  grounds.  The  discussion  starts  within  the  section 
on  the  first  ground.  In  the  phrase  “ground  of  the  essence  of  the  wisdom 
of  equality”  the  words  “wisdom  of  equality”  refer  to  subjectively  knowing 
cognition.  “Essence”  refers  to  the  truth  that  is  realized.  “Ground”  is  a 
general  term.  Next,  as  for  its  ways  of  appearing,  “real  Dharma”  refers  to 
the  aspect  of  inner  realization;  “real  transformation”  refers  to  the  aspect 
of  external  transformation  (teaching  others);  this  includes  both  kinds  of 
benefit.  “All  practices”  refers  to  the  true  uncontaminated  practices.  The 
direct  reception  of  the  Buddha-fruition  is  called  “flower”;  the  potentiality 
that  truly  breaks  through  the  darkness  is  called  “illumination;”  pervasively 
realizing  the  Dharma  realm  is  called  “complete  fulfillment.”  The  fruition  of 
the  four  heavens  subsumes  the  fruition  of  karma.  “Conversion  relying  on  the 
teachings”  is  the  conventional  approach  to  conversion.  “Conversion  relying 
on  the  nondelimited  principle”  is  the  ultimate  approach  to  conversion. 
“Attaining  and  entering  the  ten  powers”  and  so  forth  is  as  the  Yogacarabhumi 
says:  “From  the  first  ground  and  above,  one  partially  attains  the  one- 
hundred-forty  distinctive  characteristics  of  a  buddha.”2 3  “Great  vow  of 
the  Pure  Land”  refers  to  the  vow  that  enables  one  to  abide  in  the  land  of 
enjoyment  by  others.  “All  the  sciences”  refers  to  the  five  [Indian]  fields  of 
inquiry.  “All  activities”  refers  to  the  activities  engendered  by  the  engagement 
in  the  theories  of  the  five  fields  of  inquiry.  “Sitting  on  the  ground  of  the 
Buddha-nature”  means  that  one  has  already  entered  into  the  great  grounds. 
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2  Not  an  exact  quote,  but  see  T  1579.30.566c7. 

3  Replacing  HBJ’s  with  9‘I'I  as  inTaisho.The  standard  form  is  jb'iH]. 
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“All  obstacles”  refers  to  hindrances  produced  by  discrimination;  the  causes 
and  effects  of  ordinary  people  refers  to  [rebirth  in]  the  evil  destinies,  Uttara- 
kuru,  the  No-Thought  Heaven  and  so  forth.  “From  one  Buddha-land  I  enter 
innumerable  Buddha-lands”  means  that  without  moving  from  one  land 
he  arrives  in  all  lands.  “From  one  kalpa  I  enter  innumerable  kalpas”  means 
that  one  moment  of  thought  contains  all  three  times;  or,  that  one  kalpa 
extends  into  many  kalpas.  “The  inexplicable  teachings  become  explicable” 
means  that  one  matches  the  teachings  with  one’s  personal  experience  of  the 
profound  Dharma.  Gathering  all  dharmas  and  returning  them  to  cognition 
is  expressed  as  “in  reflection  one  sees  all  dharmas.”  “Forever  entering  the  two 
truths”  and  so  forth  means  that  one  wanders  at  ease  in  the  illumination  of 
the  two  truths;  this  is  because  the  truths  are  one’s  original  mind.  “Knowing 
the  sequence  of  the  ten  grounds”  refers  to  the  position  of  the  grounds.  “In 
every  affair  you  act  as  a  sentient  being”  refers  to  the  practices  of  the  grounds. 
“Your  body  and  mind  remain  unchanged”  means  that  they  are  at  one  with 
the  single  taste.  The  “ten  unwholesome  actions”  are  the  ten  sins  of  killing 
and  so  forth.  Even  though  one  understands  evil  activity,  one  abides  in  good 
activity.  “Through  a  single  awareness  you  see  the  aspects  of  both  existence 
and  nonexistence”  means  that  you  understand  the  three  natures.  “Each  fully 
arising  separately”  means  that  one  fully  knows  each  distinct  form  and  that 
one  gives  rise  to  each  distinct  form.  “Entering  into  the  retribution  of  the 
reception  of  form”  means  that  you  incur  the  retribution  of  form  by  entering 
into  [rebirth]  in  form — you  are  not  reborn  in  the  formless  realm.  “Yet 
never  tethered  in  any  single  thought”  means  that  even  though  one  abides  in 
contemplation  one  gives  rise  to  the  realms  of  desire  and  so  forth.  The  reason 
that  the  radiance  of  one’s  wisdom  always  shines  is  because  it  makes  the  truth 
pervasive.  Within  the  principle  of  birthlessness,  firm  faith  and  the  wisdom  of 
emptiness  are  always  right  before  one:  this  is  the  same  as  the  second  of  the 
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five  kinds  of  patient  endurance  of  the  first  ground,  “all  Dharma  approaches 
in  between  are  practiced  concurrently”  refers  to  the  ten  perfections.  From  “In 
summary”  concludes  the  discussion  of  the  great  ocean  of  the  first  ground. 
Here  we  leave  it  out. 


2.  Ground  of  the  Skillful  Wisdom  of  the  Essence 
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[Sutra]  My  disciples,  bodhisattvas  at  the  ground  of  the  skillful  wisdom  of  the 
essence  ... 
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[Commentary]  Within  the  discussion  of  the  second  ground  there  are  three 
parts:  the  opening  of  the  passage,  the  practices  of  the  ground,  and  the  expansion 
of  the  teaching.  We  will  start  with  the  opening  phrase  of  the  passage. 
“Skillful  wisdom”  means  to  be  free  from  the  evil  of  violating  the  precepts. 

g-#-„  W  #\ 

[Sutra]  ...  purify  and  fully  illuminate  all  wholesome  roots.  Kindness,  pity, 
joy,  detachment  (from  one’s  own  possessions),  and  wisdom  are  the  roots  of  all 
merit. 
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[Commentary]  The  discussion  of  the  practices  of  this  ground  has  two 


158  III.  Roll  Two 


parts:  a  general  indication  and  an  explanation  of  the  particulars.  This  is  the 
first  part.  “Purity  fully  illuminates  all  wholesome  roots”  foregrounds  the 
essence  of  the  practices,  of  which  there  are  three  kinds.  The  first  is  kindness, 
which  is  the  greatest  in  giving  joy.  The  second  is  indifference,  because  it  is 
the  basis  for  dissociation  from  defilement;  in  some  scriptural  texts  these 
are  grouped  together  as  the  four  immeasurable  states  of  mind.4 5  The  third  is 
wisdom,  the  source  of  realization  and  penetration.  “Roots  of  all  merit”  is  a 
synonym  for  the  above[-mentioned]  wholesome  roots. 
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[Sutra]  Starting  from  the  first  contemplation,  one  enters  into  the 
cognition  of  the  path  of  skillful  means  of  the  wisdom  of  great  emptiness  and 
sees  that  there  are  no  sentient  beings  not  subject  to  the  truth  of  suffering. 
All  possess  a  conscious  mind,  and  feel  all  the  suffering  and  distress  of  the 
swords  and  staves  of  the  three  evil  destinies.  Within  these  conditions  they 
produce  consciousness,  and  this  is  called  the  truth  of  suffering.  As  for  the 
characteristics  of  the  three  kinds  of  suffering,  the  first  is  the  initial  bodily 
awareness,  [arising]  from  the  swords  and  staves  and  the  aggregate  of  bodily 


4  four  immeasurable  states  of  mind\  four  kinds  of  meditation  to  give  bliss  to,  and  to 

take  away  the  suffering  of  sentient  beings;  four  minds  of  immeasurable  concern  for  others: 
(1)  immeasurable  mind  of  kindness  ( maitri  or  bestowing  of  joy  or  happiness;  (2) 

immeasurable  mind  of  pity  ( koruna  to  save  from  suffering;  (3)  immeasurable  mind  of  joy 

( mudita  on  seeing  others  freed  from  suffering,  and  (4)  immeasurable  mind  of  impartiality 

( upeksa  i.  e.  rising  above  these  emotions,  or  giving  up  all  things,  e.g.,  distinctions  of  friend 

and  enemy,  love  and  hate,  etc.  Also  called  the  four  equalities,  or  universals,  and  noble 

acts  or  characteristics.  ( catvari-apramanana )  [Source:  DDB] 

5  The  HBJ  edition  has  the  logographs  which  make  no  sense,  and  which  are  not  contained  in 
Taisho. 
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form;  within  these  two  conditions  awareness  arises,  serving  as  the  condition 
for  suffering  due  to  the  compounded  nature  of  existence.  Next,  since  that 
which  is  conditioned  by  awareness  in  conscious  thought  and  awareness  of 
the  conditioned  body  appropriates  the  swords  and  staves  as  well  as  bodily 
sores  and  ulcers  and  so  forth,  you  are  aware  of  the  conditions  of  compounded 
suffering.6  Since  suffering  is  doubled  up,  it  is  called  compounded  suffering. 
Next,  being  aware  of  sensation  and  karmic  flux,  these  two  mental  conditions 
support  each  other,  and  within  the  deterioration  and  sores  experienced  in  the 
aggregate  of  bodily  form  one  gives  rise  to  an  awareness  of  suffering;  therefore 
it  is  called  the  condition  of  suffering  of  deterioration.  Based  on  these  three 
awarenesses,  one  produces  three  mental  states  in  this  sequence.  Hence  it  is 
called  “suffering  on  top  of  compounded  suffering.” 
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[Commentary]  The  explanation  of  the  particulars  has  three  parts, 
explaining  wisdom,  detachment,  and  kindness  in  reverse  order.  The  first  part 
has  two  sub-parts — (1)  meditative  inquiry  and  (2)  guiding  others.  Now,  for 
the  first:  “Contemplatively  entering  into  the  wisdom  of  great  emptiness” 
refers  to  the  wisdom  that  first  contemplatively  enters  into  great  emptiness, 
the  most  excellent  thusness.  One  follows  upon  this  initial  mental  state  of 
entry  by  subsequently  attaining — within  the  cognition  of  the  path  of  skill-in- 


6  As  a  rendering  of  duhkha-duhkha ,  this  is  usually  translated  as  ordinary  suffering ,  but  in  this 

commentary  Daehyeon  plays  on  the  Chinese  rendering  as  being  “suffering  on  top  of  suffering.” 
This  is  concrete  suffering,  physical  suffering;  the  direct  suffering  that  one  experiences  in  sickness, 
exhaustion,  hunger,  torture,  etc.  One  of  the  three  kinds  of  suffering  -H-tIt.  [Source:  DDB] 
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means — the  vision  that  there  are  no  sentient  beings  that  do  not  experience 
the  truth  of  suffering.  How  so?  All  have  the  mind  that  is  aware  of  suffering. 
This  because  from  the  three  [evil]  destinies  up  to  the  most  wonderful  destiny, 
conscious  experience  is  produced  in  within  the  conditions  of  suffering.  How 
many  kinds  of  suffering  are  there?  Here  three  are  mentioned.  As  for  the 
word  “like”  ■&*,  tradition  says  that  this  is  the  “like”  of  “similitude,”  and  hence 
it  is  a  descriptive  term,  “the  body’s  initial  awareness”  refers  to  the  five  sense 
consciousnesses.  “From  swords  and  staves”  refers  to  external  conditions; 
“from  the  body”  refers  to  internal  conditions;  the  faculties  and  objects  are 
concomitant  with  form,  hence  it  is  called  the  “aggregate  of  form.”  It  is 
within  these  two  conditions  that  one  produces  conscious  awareness,  and  this 
consciousness  is  called  the  condition  for  the  suffering  due  to  compounded 
existence  ( samskara-duhkha ).  Suddenly  arising  into  flurried  activity  one  gives 
rise  to  an  abundance  of  perceptions  that  are  neither  pleasurable  nor  painful. 
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Next  is  the  awareness  of  the  thinking  consciousness.  Sharing  the  same 
objects  such  as  swords  and  staves,  bodily  ulcers  and  so  forth,  it  stimulates 
the  five  consciousnesses.  Concomitant  with  the  suffering  through  the  senses 
as  well  as  one’s  own  [mental]  faculty  of  misery,  it  is  called  the  “condition  of 
compounded  suffering.”  “Since  it  piles  up,  it  is  called  compounded  suffering” 
is  interpreted  as  the  piling  up  of  anxiety,  and  literally  called  “suffering  on 
top  of  suffering.”  Next  one  gives  rise  to  the  third,  which  is  the  remembrance 
and  regret  occurring  in  the  conceptualizing  consciousness,  which  is  called 
the  awareness  of  sensation  and  karmic  flux.  This  is  because  the  prior  sensory 
experience  directly  conditions  the  next  karmic  flux.  The  body  and  so  forth 
that  were  the  conditions  for  the  prior  two  awarenesses  are  already  in  the 
process  of  subtle  decay,  and  since  this  brings  about  anxiety,  it  is  called  the 
condition  of  the  suffering  of  decay.  Thus,  based  on  three  levels  of  awareness, 


Ten  Grounds  161 


one  gradually  produces  the  three  kinds  of  suffering,  which  are  called 
“suffering  on  top  of  compounded  suffering.”  These  three  words  “suffering” 
are  the  same  as  those  in  the  ensuing  conclusion — the  three  kinds  of  suffering 
including  the  previous  suffering  of  conditioned  existence  and  so  forth. 
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[Sutra]  Because  all  sentient  beings  that  have  mind  who  see  these  three 
kinds  of  suffering  give  rise  to  the  causes  and  conditions  for  immeasurable 
suffering  and  distress,  I  enter  into  the  samadhi  of  the  path  of  teaching  and 
conversion.  I  manifest  form  bodies  throughout  the  six  destinies,  and  with 
the  ten  kinds  of  rhetorical  skill,  elucidate  the  approaches  to  the  Dharma. 
This  means  that  in  “awareness  of  suffering”  and  “conditions  for  suffering,” 
the  conditions  of  [the  physical  pains  of]  swords  and  staves  are  included.  In 
awareness  of  suffering  in  the  conditioned  bodily  sores  and  decay  impinge 
internally  and  externally;  sometimes  they  are  included  and  sometimes  not. 
Within  the  inclusion  of  these  two  conditions,  consciousness  is  produced  and 
consciousness  creates;  consciousness  senses,  impinging  on  consciousness; 
this  is  called  the  consciousness  of  suffering.  Since  it  karmically  forms  two 
conditions,  each  thought  conditions  from;  the  mind  impinges;  impingement 
brings  distress.  At  the  moment  one  feels  this  pain  and  distress  it  is  called 
“compounded  suffering.”  Consciousness,  mind,  and  conditions  first  abide  in 
faculties  being  aware  of  conditions,  and  this  is  called  “awareness  of  suffering.” 
The  mind  creates  and  the  mind  feels,  it  impinges  on  consciousness  and 
awareness  of  it  [further]  impinges;  at  the  time  when  one  has  not  yet  felt  this 
pain  and  distress  (i.e.  compounded  suffering)  it  is  called  “suffering  induced  by 
karmic  flux.” 
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[Sutra]  Impingement  produces  awareness,  as  hewing  a  stone  produces 
sparks.  In  the  moment-to-moment  arising  and  cessation  in  body  and 
mind,  the  body  disintegrates,  changes,  and  transforms,  while  consciousness 
is  subjected  to  the  disintegration  of  conditions.  Conditions  gather  and 
scatter,  and  after  mental  pain  and  mental  anxiety  are  felt  and  noted,  they 
subsequently  condition  so  as  to  pollute  and  attach,  never  relinquished  for  a 
single  thought-moment.  This  is  the  suffering  of  decay.  The  three  worlds  are 
nothing  but  the  truth  of  suffering.  If  we  furthermore  analyze  nescience,  one 
accumulates  innumerable  thoughts,  creating  all  kinds  of  karma  that  continues 
without  interruption,  habituating  causes  and  gathering  causes.  This  is  called 
the  truth  of  arising.  Liberation  through  right  view,  the  path  of  discernment 
of  both  kinds  of  emptiness  in  each  thought  is  called  the  truth  of  the  way  by 
means  of  the  path  of  discernment.  All  karmic  retribution  that  exists  and  all 
causal  purity  that  exists  are  illuminated  at  once  in  its  essential  nature;  this  is 
the  one  truth  of  extinction  by  subtle  discernment.  Being  fully  endowed  with 
the  qualities  of  wisdom  is  called  “root.”The  essence  of  all  wisdom,  giving  rise 
to  emptiness,  enters  contemplation.  This  is  the  first  wholesome  root. 
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[Commentary]  The  second  part  deals  with  transformation  and  guidance. 
Because  all  those  who  have  mind  see  these  three  aspects  of  suffering,  and 
give  rise  to  the  causes  and  conditions  of  the  eight  kinds  of  suffering  and 
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so  forth,  bodhisattvas  at  this  ground  enter  into  the  samadhi  of  the  path  of 
converting  others;  they  explain  about  afflictive  behaviors,  causing  people  to 
become  disillusioned  with  them.  Here  they  enter  into  concentration,  and  are 
unhindered  in  their  mental  activity;  they  appear  in  bodies  throughout  the  six 
destinies,  unhindered  in  their  bodily  activity;  they  expound  the  Dharma  with 
ten  kinds  of  rhetorical  skills,  unhindered  in  their  verbal  activity.  Regarding 
these  ten,  tradition  says  that  they  are:  (1)  explaining  the  marks  of  phenomena 
from  the  marks  of  individuality;  (2)  explaining  the  marks  of  principle  from 
the  marks  of  sameness;  (3)  [explaining]  the  marks  of  action;  (4)  [explaining] 
the  marks  of  explanation;  (5)  [explaining]  the  marks  of  cognition;  (6) 
[explaining]  the  marks  of  lack  of  the  conceit  “I  am;”  (7)  [explaining]  the 
marks  of  the  greater  and  lesser  vehicles;  (8)  [explaining]  the  marks  of  the 
bodhisattva  grounds;  (9)  [explaining]  the  marks  of  the  stage  of  the  Tathagata; 
(10)  [explaining]  the  marks  of  creating  firm  abiding;  this  is  the  same  as  the 
mark  of  eternality  of  past  and  present.  [This  is  like  [the  explanation  in  the 
Dasabhumikasutra-s'astra\  ] 
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[Commentary]  “Consciousness  of  suffering”  is  the  essence  of  suffering; 
thus  it  is  here  that  the  topic  of  the  four  truths  is  also  broached.  “Conditions 
for  suffering”  are  the  basis;  this  is  because  they  arise  based  on  one’s  mind- 
kings  and  faculties.  “Conditions  of  [the  physical  pains  of]  swords  and  staves 
included”  refers  to  externally  impinging  objects.  “Awareness  of  suffering 
in  the  conditioned  [body];  sores  and  decay”  refer  to  internally  impinging 
objects.  Since  one  is  aware  of  that  which  is  karmically  formed  and  grasped 
to  by  the  suffering  consciousness,  there  is  impingement  within  the  body. 
Since  knives  and  so  forth  harm  the  body,  both  kinds  of  impingement  are 
concurrent.  Abscesses  and  so  forth  arise  on  their  own,  and  therefore  they  are 
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said  not  to  be  concurrent.  Since  the  included  objective  supports  give  rise  to 
distinct  forms  of  awareness  they  are  said  to  “produce  consciousness.”  Since 
consciousness  constructs  thoughts,  since  consciousness  feels  sensations,  and 
since  the  impinged  consciousness  [also]  impinges,  this  kind  of  agglomeration 
of  cognitive  events  is  collectively  termed  “consciousness  of  suffering.”  In 
order  to  express  their  prominent  aspects,  three  main  mental  functions  are 
here  foregrounded. 
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[Commentary]  So  here  the  truth  of  suffering  is  distinguished  into  three. 
The  first  is  compounded  suffering,  which  is,  being  based  on  the  faculties 
and  their  objects,  called  the  karmic  flux  of  two  conditions.  Based  on  this, 
in  each  moment  there  is  apprehension  of  bodily  sores  and  so  forth,  which 
is  called  apprehension  of  form  in  each  thought.  This  mind  bumps  into  and 
is  impinged  upon  by  annoying  objects,  which  results  in  the  experience  of 
torment,  and  thus  is  compounded  suffering.  The  second  is  the  suffering 
induced  by  karmic  flux,  which,  being  the  basis  of  the  two  kinds  of  suffering, 
is  explained  in  their  context.  “Consciousness,  mind,  and  conditions”  are 
nominal  distinctions.  They  first  reside  in  the  activation  of  faculties;  when 
the  greater  portion  is  in  a  state  of  flurried  activity,  the  awareness  of  such 
objects  is  called  awareness  of  suffering  in  induced  by  karmic  flux.  Thinking, 
sensation,  as  well  as  contact,  are  slightly  aware  of  objects  impinging.  At  the 
time  when  one  has  not  felt  pain,  one  is  in  a  state  of  neither  pleasure  nor  pain, 
and  this  is  called  “suffering  induced  by  karmic  flux. ’’The  third  is  the  suffering 
of  decay.  When  objects  press  upon  one  it  produces  suffering,  like  striking 
a  flintstone.  This  means  that  based  on  the  condition  of  annoyance  one 
strikes  the  flintstone  of  the  suffering  induced  by  karmic  flux  to  produce  the 
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suffering  of  decay  and  so  forth,  burning  the  body  and  mind.  Here  there  are 
two  kinds.  [The  first  is]  momentary  arising  and  cessation,  which  is  the  subtle 
form  of  the  suffering  of  decay.  When  the  body  decomposes  instantaneously, 
it  changes  to  be  illusory.  Since  the  consciousness  contained  within  is  over 
with,  it  means  that  consciousness  enters  into  the  condition  of  disintegration. 
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When  wife,  children,  and  one’s  valuables  remain,  it  is  called  the  gathering 
of  conditions;  their  subsequent  fading  away  is  called  the  dispersal  of  conditions. 
At  this  time,  the  mental  state  of  suffering  intensifies  into  a  mental  state  of 
torment;  and  even  though  one  presently  entertains  thoughts  of  [having  these 
favorite  things],  afterwards  these  conditions  fade  away,  but  one  attaches  to 
their  prior  existence,  unable  to  let  go  for  even  a  single  thought.  This  is  called 
the  suffering  of  disintegration.  Above  in  the  general  conclusion  it  says  “The 
three  worlds  are  all  subject  to  the  truth  of  suffering.”  This  is  followed  by 
the  explanation  of  the  truth  of  arising,  which  means  that  one  observes  that 
nescience  induces  countless  wholesome  and  unwholesome  states  of  mind, 
creating  all  kinds  of  karma,  the  habit  energies  of  which  continue  on.  The  causes 
cultivated  by  affliction  and  the  causes  accumulated  from  all  karmic  activities 
is  called  the  truth  of  arising.  Next  is  the  explanation  of  the  truth  of  the  path. 
Right  view  is  its  cause;  liberation  is  its  effect;  discernment  of  both  kinds  of 
emptiness  is  its  essence.  Regarding  discernment  of  both  kinds  of  emptiness — 
the  correct  view  at  the  conventional  level  is  its  cause  and  transmundane 
liberation  as  its  result.  The  traces  of  all  the  sages  is  called  the  path;  the  [paths 
of]  seeing  and  cultivation  and  so  forth  are  called  “mental  states. ”In  conclusion 
it  is  called  the  truth  of  the  path  as  the  path  of  discernment.  Next  is  the 
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explanation  of  the  truth  of  cessation.  All  of  the  effects  of  suffering  that  exist 
and  all  of  the  causes  of  arising  that  exist  are  free  from  hindrances  and  pure.  The 
essence  illuminated  by  a  single  flavor,  using  the  discriminating  power  of  holy 
marvelous  discernment,  extinguishing  [everything]  in  a  single  truth.  “Faculties 
of  wisdom  are  complete”  and  following  are  a  general  summary  of  the  first 
wholesome  root  of  wisdom.  That  which  produces  emptiness  is  conventional 
discernment;  that  which  enters  contemplation  is  true  discernment. 

H#— - ‘ F&tlr-fcjT 

—to iJj'X., 

[Sutra]  In  the  second  one  contemplates  the  relinquishment  of  all  kinds 
of  craving  and  attachment,  practicing  all  forms  of  relinquishment  based  on 
[awareness  of]  the  equality  of  emptiness.  Without  conditions  one  sees  all 
dharmas  to  have  the  single  aspect  of  the  state  of  emptiness:  “I  see  all  lands 
in  the  ten  directions  to  be  the  former  lands  that  I  enjoyed  in  previous  lives. 
The  waters  of  the  four  great  seas  are  all  my  former  waters;  all  age-ending 
conflagrations  are  the  conflagrations  I  formerly  applied  in  my  previous  lives. 
All  whirlwinds  are  the  ethers  I  formerly  employed.  I  now  enter  into  this 
world  with  my  Dharma  body  complete,  relinquishing  my  former  body.  In  the 
end  I  will  not  take  on  my  former  impure  limited  body  composed  of  the  four 
elements. ’’This  is  the  consummation  of  the  faculty  of  relinquishment. 

[Commentary]  The  second,  in  reverse  order,  is  the  contemplation  of  the 
wholesome  roots  of  relinquishment.  First,  the  general  indication  says  “in  the 
second  one  contemplates  the  relinquishment  of  all  craving  and  obstructions,7 


7  The  text  in  the  sutra  passage  has  attachment  4§"  instead  of  obstructions  1^. 
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and  practices  the  relinquishment  based  on  equality  in  emptiness.” 
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Next  is  the  clarification  of  their  ways  of  appearing.  Based  on  unconditioned 
practices,  one  observes  the  single  mark  of  thusness  of  the  empty  state  of 
dharmas  and  also  observes  the  aspect  of  conventional  equality,  which  is 
called  observing  the  land.  “I  have  already  enjoyed  lands  in  the  past”  means 
that  the  four  elements  are  all  like  this.  “I  now  enter  this  ground”  refers  to  the 
ground  of  freedom  from  defilement.  “Ultimately  does  not  receive  an  impure 
body”  is  like  what  is  stated  in  the  *Das'abhumika-vibhasa:  “Bodhisattvas  in  the 
first  ground,  being  afflicted  within  the  five  desires,8  create  further  affliction. 
Those  in  the  higher  grounds  are  not  like  this.”9  From  beginningless  lust  one 
is  conceived  and  is  born  into  the  world;  the  corpse  that  is  abandoned  goes 
into  the  composition  of  the  earth  and  so  forth.  Here,  the  five  desires  do  not 
produce  excesses,  so  one  should  not  again  be  conceived  and  born  into  the 
world. 
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[Sutra]  The  third  is  the  contemplation  of  the  sentient  beings  that  are 


8  3L£fc:  The  five  desires  are  five  kinds  of  desire  that  arise  from  attachment  to  the  objects  JL-%  of 

eyes,  ears,  nose,  tongue,  and  body  The  desires  of  regular  people  —  also  a  reference  to  the 

five  objects  themselves  in  the  sense  that  they  are  the  cause  of  these  desires:  form  et$L,  sound 
fragrance  flavor  and  tactility  [Source:  DDB] 

9  -jr'ii.tm  usually  refers  to  the  Das'abhumika-vibhdsa ,  but  this  line  is  not  either  in  that  text  or 
elsewhere. 
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transformed,  in  conjunction  with  the  joy  of  human  and  celestial  existence, 
with  the  joy  of  the  ten  grounds,  with  the  joy  of  freedom  of  fear  of  the  ten 
evil  forms  of  behavior,  with  the  joy  of  attainment  of  the  marvelous  flower 
samadhi,  up  to  the  joy  of  Buddhahood.  This  kind  of  contemplation  is  the 
consummation  of  the  faculty  of  compassion.  At  this  time  bodhisattvas  who 
are  abiding  in  this  ground  have  neither  delusion  nor  craving  nor  ill  will, 
and  enter  into  the  cognition  of  the  single  truth  of  equality — the  root  of  all 
practices.  Buddhas  traverse  throughout  all  worlds,  manifesting  innumerable 
Dharma  bodies. 
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[Commentary]  This  is  the  third  in  reverse  order,  the  contemplation  of 
the  wholesome  root  of  kindness.  The  “marvelous  flower  samadhi”  is  the  One 
Vehicle  samadhi — the  cause  of  full  inclusion  [of  all  sentient  beings].  “Joy  of 
buddhahood”  is  the  result.  The  subsequent  conclusion  says  “neither  delusion, 
nor  craving,  nor  ill  will”  which,  like  the  prior  conclusions  regarding  wisdom 
and  relinquishment,  establishes  this  as  the  consummation  of  the  wholesome 
root  of  the  faculty  of  kindness.  “Entering  the  cognition  of  equality”  is  the 
“root  of  all  bodhisattva  practices.”  “Manifesting  innumerable  Dharma  bodies” 
is  means  that  the  images  of  the  Dharma  body  are  like  the  moon  reflecting  in 
the  water. 


[Sutra]  It  is  as  explained  in  the  Chapter  on  the  Heavenly  Flower  of  All 
Sentient  Beings. 


[Commentary]  This  third  part  indicates  the  breadth;  the  other  grounds 
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take  this  as  their  standard. 
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[Sutra]  In  the  case  of  the  bodhisattvas’  ground  of  the  luminosity  of  the  essence, 
they  use  samadhi  and  complete  understanding  to  know  all  the  Buddha’s 
teachings  of  the  three  times,  the  words,  meanings,  and  phrases  of  the  twelve 
divisions  of  the  canon:  repeating  verses,  predictions,  straight  narrative,  pure 
verse,  uninvited  sermons,  rules  and  disciplines,  parable,  Buddha  realms, 
ancient  matters,  corrective,  never  before  seen,  and  conversations.  This  is  the 
essence  of  the  Dharma,  with  words  specifying  all  meanings. 
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[Commentary]  The  third  ground  is  called  “luminous”  because  it  is  ground 
of  the  emission  of  light.10  Next,  there  are  two  ways  in  which  it  appears:  as 
self-improvement  and  improvement  of  others.  Within  the  first  there  are 
again  two:  knowing  the  explanation  of  the  scriptures  and  knowing  what 
is  explained  by  the  scriptures.  This  is  the  first.  “Samadhi  and  complete 
understanding”  means  that  depending  on  excellent  concentration  they 


10  -fsMjAfe*  A  commonly  used  name  for  this  ground  in  other  texts  such  as  the  Prajndpdramitd-sutra , 
Samdhinirmocana-sutra ,  etc. 
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manifest  three  kinds  of  wisdom.  “Buddhadharma  teachings  of  the  three 
times”  refers  to  the  twelve-genre  canon.  This  is  because  aggregations  of 
words,  phrases,  and  syllables  are  always  gathered  to  articulate  the  teaching. 
“Repeating  verses”  are  coupled  verses  {geya)\  this  meaning  is  unclear,  but  in 
view  of  its  sequential  relation  [within  the  twelve  genres]  to  “predictions,”  it 
is  prior,  in  the  second  position.  “Straight  narrative”  refers  to  scripture  ( siitra ); 
this  is  text  that  is  strictly  prose,  which  is  distinguished  from  “pure  verse;” 
hence  it  is  in  the  second  position.  “Uninvited  sermons”  refers  to  unprompted 
sermons  ( udana ).  “Rules  and  disciplines”  means  historical  narratives 
(, avadana );  “buddha  realms”  are  accounts  of  [the  Buddha’s]  past  lives  (jataka ) 
and  “ancient  matters”  are  the  past  lives  of  the  Buddha’s  disciples  ( itivrttaka ); 
the  “corrective”  are  the  expanded  discourses  ( vaipulya)\  the  “never  before 
seen”  are  the  miracles  ( adbhuta ),  and  the  “conversations”  are  the  discussions 
(, upades'a ).  “The  words  are  one”  means  that  the  texts  are  composed  throughout 
of  the  same  aggregates  of  words,  phrases,  and  syllables.  Since  the  “meanings 
are  different”  the  canon  is  broken  down  into  twelve  genres. 
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[Sutra]  All  conditioned  dharmas  are  explained  within  these  words, 
meanings,  and  phrases.  They  are  born  bit  by  bit,  starting  with  the  entry  of 
consciousness  into  the  womb  and  the  four  elements  enlivening  material  and 
mental  [factors].  Names  and  the  six  [sense]  bases  within  the  faculties  produce 
raw  awareness,  which,  not  yet  discriminating  suffering  and  pleasure  is  called 
“contact  consciousness.”  Furthermore,  the  consciousness  of  suffering,  pleasure, 
and  consciousness  is  called  the  “three  sensations;”  one  is  continually  aware 
of  and  endlessly  attached  to  sensations.  By  grasping  to  desire,  self,  views, 
and  precepts,  good  and  evil  come  into  existence.  Consciousness  beginning 
is  called  birth;  consciousness  ending  is  called  death.  These  ten  items  are  the 
contemplation  of  the  causes,  conditions,  and  effects  of  the  present  suffering. 
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[Commentary]  The  second  part  is  knowing  what  is  articulated.  “Born  bit 
by  bit”  refers  to  delimited  birth.  “Starting  with  the  entry  of  consciousness 
into  the  womb”  refers  to  the  link  of  consciousness  ( vijnana )  [among  the 
twelve  links  in  the  chain  of  dependent  arising].  “Four  elements  enlivening 
material  and  mental  [factors]”  refers  to  the  link  of  name  and  form  ( nama - 
rupa).  “Names  and  the  six  [sense]  bases  within  the  faculties  produce 
raw  awareness,”  matching  the  level  of  the  arising  of  consciousness,  and 
this  is  the  link  of  the  sixfold  sphere  of  sense  contact  ( sadayatana ).  “Not 
yet  discriminating  suffering  and  pleasure  is  called  ‘contact  awareness,’  ” 
which  is  the  link  of  contact  (j pars'd).  “Awareness  of  suffering,  pleasure,  and 
consciousness  is  called  the  three  sensations”  refers  to  the  link  of  sensation 
( vedana ).  “One  is  continually  aware  of  and  endlessly  attached  to  sensations” 
is  the  link  of  craving  ( trsna ),  since  one  is  incessantly  attached.  “Desire”  means 
“grasping  to  desire;”  “self”  means  the  belief  in  the  existence  of  a  self;  “view” 
means  attachment  to  views.  “Precepts”  means  attachment  to  precepts,  and  all 
of  these  constitute  the  link  of  grasping  ( upadana )."  “Good  and  evil  come  into 
existence”  is  the  link  of  being;  “the  beginning  of  consciousness  is  called  birth” 
is  the  link  of  birth;  “the  ending  of  consciousness  is  called  death”  is  the  link 
of  death.  The  reason  it  says  “these  ten  items”  is  because  the  links  of  nescience 
(, avidya )  and  dispositions  ( samskara )  have  been  omitted.  As  for  “view  of  the 
present  suffering,  its  causes,  and  effects:”  the  five  links  of  consciousness  and 
so  forth  are  called  present  suffering;  the  three  of  craving,  grasping,  and  being 
are  called  the  present  causes  and  conditions;  the  two  of  birth,  and  ageing- 


This  is  the  standard  set  of  four  kinds  of  grasping  cgjp*-,  also  found  in  other  texts. 


172  III.  Roll  Two 


and-death  are  called  the  effects  of  the  causes  and  conditions.  The  ability  to 
analyze  these  is  called  “contemplation.” 
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[Sutra]  Since,  [in  this]  mode  of  appearance  [of  contemplation  of 
dependent  arising],  by  means  of  the  middle  way,  I  have  been  free  for  a  long 
time,  and  have  no  sense  of  own-nature.  Entering  into  luminous  supernatural 
powers,  total  retention,  and  eloquence,  I  contemplate  emptiness  in  all 
thoughts,  and  in  the  present  kalpa  in  the  Buddha  lands  of  the  ten  directions  I 
teach  others,  enlightening  others  for  one  hundred  kalpas,  a  thousand  kalpas. 
In  these  lands  I  nourished  supernatural  abilities,  paying  obeisance  before 
the  Buddha,  requesting  to  hear  the  words  of  the  Dharma.  I  furthermore 
appear  in  bodies  throughout  the  six  destinies,  and  in  a  single  voice  explain 
countless  aspects  of  the  Dharma.  Yet  each  sentient  being,  according  to 
his  particular  spiritual  proclivities,  hears  the  Dharma  he  wants  to  hear. 
Suffering,  emptiness,  impermanence,  and  no-self  are  the  sounds  of  the  one 
truth  (of  suffering).  Their  lands  are  not  the  same,  their  bodies  and  minds  are 
transformed  distinctively. 
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[Commentary]  The  second  [aspect  of  this  mode  of  appearance]  is  the 
improvement  of  others.  Bodhisattvas  think  to  themselves:  “In  this  mode  of 
appearance  of  dependent  arising,  through  the  cognition  of  the  middle  way,  I 
have  long  been  freed  of  attachment  to  existence  and  nonexistence;  therefore 
I  have  no  sense  of  own-nature.”  I  fully  know  what  is  to  be  realized,  and  I  also 
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teach  others.  I  enter  retention  and  eloquence,  serve  the  Buddha  and  receive 
his  Dharma.  Appearing  in  bodies  throughout  the  six  destinies,  I  explain 
the  Dharma  according  to  the  capacities  of  listeners.  “Teaching  others  in  the 
present  kalpa  is  like  in  Vimalaklrti-sutm,  which  says:  “A  single  day  extends 
out  into  seven  great  kalpas””12  and  so  forth.  Since  they  are  continuously 
transformed  it  says  “transforming  others  for  a  hundred  ...  a  thousand  kalpas.  ” 
“Their  lands  are  not  the  same  and  their  bodies  and  minds  are  transformed 
distinctively”  means  that  according  to  the  desires  of  their  lands,  they  are 
transformed  according  to  distinctions  in  their  three  karmic  activities. 


[Sutra]  What  is  explained  here  in  this  ground  of  illumination  of  the 
marvelous  flower  is  nothing  more  than  a  summary  that  is  like  the  tip  of  a 
hair.  Its  full  elaboration  is  like  that  explained  in  the  Dharma  Chapter,  and  in 
the  Liberation  Contemplation  Dharma  Gate  Thousand  Samadhi  Chapter. 


[Commentary]  When  the  contents  of  this  third  ground  that  are  here 
abbreviated  are  fully  elaborated  it  is  like  those  two  chapters,  where  this 
ground  has  been  explained  in  detail. 


4.  Ground  of  the  Knowability  of  the  Essence 


TitTf.  ipT-tpfilpisL  — gr-uf- 
###„  iJLg-itgl&tll,  WfrJUf- 

— — >  A— A—. 


12  The  text  in  the  Vimalaklrti- sutra  seems  to  say  that  seven  days  become  one  kalpa.  See  T 
476.14.571bl9-21 
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[Sutra]  My  disciples,  bodhisattvas  in  the  stage  of  essence  accord  with 
the  real  and  illuminate  the  conventional,  without  annihilating  or  holding 
to  eternalism;  at  the  same  time  arising,  abiding,  and  extinguishing;  each 
lifetime,  each  moment,  and  each  existence,  are  differentiated.  Since  they 
appear  differently,  the  middle  way  of  causes  and  conditions  is  neither 
one  nor  two,  neither  good  nor  bad.  Since  they  are  neither  worldlings 
nor  buddhas,  the  realms  of  the  buddhas  and  the  realms  of  worldlings  are 
distinguished,  one  by  one.  This  is  called  the  conventional  truth.  In  this  view 
of  the  way  of  discernment  there  is  neither  one  nor  two;  the  profound  way 
and  the  category  of  concentration.  The  mental  functions  of  the  buddhas 
are,  at  first,  the  awareness  of  concentration  as  cause;  then  faith  awareness, 
thought  awareness,  still  awareness,  upward  awareness,  remembrance 
awareness,  wisdom  awareness,  contemplation  awareness,  pliant  awareness, 
comfortable  awareness,  and  indifferent  awareness.  These  various  categories 
of  the  path  of  skillful  means  enter  in  each  thought  into  the  concentration- 
result  of  concentration;  these  people,  abiding  in  concentration,  vividly 
see  the  emptiness  of  the  activity  of  dharmas.  If  they  give  rise  to  mindful 
concentration  they  enter  into  the  production  of  thought  concentration, 
produce  loving  accordance  with  the  way,  and  following  the  Dharma  teach 
people.  This  is  called  the  tolerance  of  joy  in  the  Dharma,  the  tolerance  of 
abiding,  the  tolerance  of  realization,  and  the  tolerance  of  extinction. 
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[Commentary]  The  fourth  ground  has  two  modes  of  appearance:  practice 
in  one’s  own  level,  and  practice  advancing  to  the  next  level.  This  is  the 
first.  The  Sanskrit  jneya  iMiv  has  the  meaning  of  “the  known.”  Here  the 
logographs  are  separated  (and  used  for  their  meaning,  rather  than  their 
sound),  and  thus  it  says  “according  with  t3f  the  real,  illuminating  the 
conventional.”  Since  one  is  free  from  reification  and  annihilation,  it  says 
“neither  annihilationism  nor  eternalism.”  If  innumerable  kalpas  are  the 
same  as  a  single  thought-moment,  how  much  more  so  for  arising,  abiding, 
and  ceasing,  which  are  one  life,  one  moment,  one  existence.  “One  existence” 
means  one  marvelous  existence.  Even  though  reality  has  one  taste,  causes 
and  conditions  are  not  mixed  up,  hence  it  says  “differentiated.”  Since  causes 
and  conditions  are  distinct,  their  effects  are  also  not  the  same,  and  therefore 
it  says  “appear  differently.”  And  even  though  there  are  already  no  marks, 
nominal  designations  remain  intact;  hence  the  words  “middle  way  of  causes 
and  conditions.”  Since  it  has  no  set  nature,  it  is  called  the  “middle  way.” 
“Neither  one,  nor  two”  etc.,  can  be  understood  according  to  the  text.  Yet 
according  to  their  nominal  marks,  Buddha,  worldling  and  so  forth  are  each 
distinguished,  and  this  is  called  the  conventional  truth. 
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Yet  in  the  contemplation  of  the  path  based  on  discernment  of  the 
ultimate  truth,  these  are  neither  one  nor  two.  What  kind  of  dharmas  are 
they?  Should  they  be  seen  as  real?  Therefore  this  is  broadly  signaled  with  the 
words  “profound  way  and  category  of  concentration.”  “Profound”  is  the  object 
of  perception;  “way”  refers  to  wisdom;  concentration  is  the  support.  “Mental 
activities  of  the  buddhas”  raises  up  the  effect  to  show  the  cause.  “At  first,  the 
awareness  of  concentration  as  cause”  means  that  in  the  first  awakening  to 
the  principle  of  emptiness  concentration  is  cause,  since  it  is  the  cause  of  the 
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awareness.  How  many  category  names  are  there?  There  are  said  to  be  ten 
kinds.  The  first  three  in  the  order  are  the  wisdoms  of  hearing,  thinking,  and 
cultivating  the  Dharma.  The  next  seven  levels  of  realization  are  the  same  as 
the  seven  limbs  of  enlightenment.13  “Upward  awareness”  refers  diligent  effort 
{vlrya)  since  one  ascends  (to  a  better  level).  “Contemplation  awareness” 
refers  to  meditative  concentration — the  name  here  is  derived  from  the  effect. 
“Serene  awareness”  is  calmness;  it  was  earlier  translated  as  “harmonizing”  f°j\ 14 
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When  bodhisattvas  of  the  fourth  ground  gradually  eliminate  hindrances, 
the  power  of  the  path  of  skillful  means  advances  them  in  every  moment  into 
the  fruit  of  concentration — the  wisdom-awareness.  Because  this  person, 
abiding  firmly  in  concentration,  ignites  the  flame  of  wisdom,  he  perceives 
the  conventional  Dharma,  and  advances  to  the  ultimate  truth  of  emptiness. 
“If  they  give  rise  to  mindful  concentration”  means  that  the  direct  cause  of 
concentration  is  the  simultaneous  raising  up  of  mindfulness.  “Give  rise  to” 


13  seven  factors  of  enlightenment  Or  seven  limbs  of  enlightenment  (Skt.  sapta-bodhy-ahga) . 

This  list  is  also  found  as  a  subset  of  other  elements  of  Buddhist  practice,  such  as  the  thirty-seven 
factors  of  enlightenment  Their  order  and  precise  terminology  can  vary  depending  on 

the  text,  but  a  fairly  standard  list  includes:  (1)  correctly  evaluating  the  teaching; 

discriminating  between  the  true  and  the  false  (dharma-pravicaya-sambodhyangd)\  (2)  Jl) 

being  unstinting  in  practice  ( virya-sambodhyanga)\  (3)  (-il -%yC)  rejoicing  in  the  truth;  joy,  delight 

{priti-sambodhyanga) ;  (4)  415.4c  (41:4c it)  attaining  pliancy  {prasrabdhi-sambodhyanga) ;  (5)  ^ 
^JL)  remembering  the  various  states  passed  through  in  contemplation;  keeping  proper  awareness 
in  meditation  ( smrti-sambodhyanga)\  some  listings  reverse  this  limb  and  the  seventh.  (6)  li,  (JtL'IftJL) 
concentrating;  ( samadhi-sambodhyanga ')  (7)  -fr#'  (#",  detaching  all  thoughts  from  external 

things  ( upeksa-sambodhyanga ).  [Source:  DDB] 

14  The  glyphs  $T  and  have  semantic  overlap  in  addition  to  their  graphic  similarity. 
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means  “to  issue.”  The  conditioned  dharma  prior  to  issuance  conditions  the 
contemplation  of  emptiness.  Upon  entry  into  [the  world  of]  sentient  beings, 
within  the  conditioned  thought  and  concentration,  one  produces  the  love 
of  the  mind  of  kindness,  and  by  accordance  with  the  way  and  the  Dharma, 
transforms  sentient  beings.  Since  one  already  loves  the  comfortableness  of 
the  Dharma,  it  is  called  the  tolerance  of  the  comfortableness  of  the  Dharma; 
maintaining  merit  without  retrogression  is  called  the  tolerance  of  abiding; 
entering  reality  is  called  the  tolerance  of  realization;  escaping  delusion  is 
called  the  tolerance  of  extinction.  This  is  the  distinction  in  naming. 
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[Sutra]  Therefore  the  buddhas,  entering  the  Radiant  Flower  Samadhi, 
manifest  innumerable  buddhas,  who,  placing  their  hands  on  the  head  of  the 
listeners,  expound  the  Dharma  with  a  single  voice.  In  a  hundred  thousand 
stirrings  they  do  not  depart  from  concentration.  They  abide  in  concentration, 
enjoy  the  flavor  of  concentration,  are  addicted  to  concentration,  and  crave 
concentration.  Abiding  in  concentration  in  one  kalpa  or  one  thousand 
kalpas,  these  people  see  buddhas  on  lotus  thrones  expounding  a  hundred 
approaches  to  the  Dharma.  These  people  make  offerings  and  listen  to  the 
Dharma,  abiding  in  concentration  for  a  single  kalpa.  At  this  time  within  the 
buddhas’  luminosity  they  receive  the  laying  of  hands  on  their  heads  and  give 
rise  to  the  state  of  concentration,  the  aspect  of  transcendence,  the  aspect  of 
advancement,  and  the  aspect  of  tending  toward;  hence  they  do  not  sink  down 
and  do  not  retreat;  they  do  not  fall,  and  do  not  linger.  In  the  Dharma  of  the 
peak  samadhi  there  is  the  tolerance  of  superior  bliss,  permanent  extinction 
without  remainder.  Thereupon  entering  into  all  buddha-lands,  they  cultivate 
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themselves  in  the  category  of  innumerable  merits,  each  practice  luminously 
shining.  Entering  into  the  application  of  skillful  means,  they  enlighten  all 
sentient  beings,  enabling  them  to  gain  a  vision  of  the  constancy,  bliss,  self, 
and  purity  of  the  buddha-nature.  These  people  who  are  born  in  and  abide 
in  this  land  carry  out  the  Dharma  teachings  of  conversion,  which  become 
gradually  more  profound.  With  knowledge  of  the  contemplation  of  sky- 
flowers  they  enter  the  middle  way  of  the  essence,  and  the  Chapter  on  all 
the  Approaches  to  the  Dharma  is  fulfilled.  It  is  just  like  the  adamant  in  the 
previous  Chapter  on  the  Course  of  the  Sun  and  Moon,  where  this  point  has 
already  been  explained. 


ffsMUJt&o  &-8TMC  Ctf 

iL'SLito  ita 

[Commentary]  The  second  are  the  practices  of  advancing  to  a  higher 
stage.  In  this  concentration  that  is  entered  into  by  bodhisattvas,  all  buddhas 
manifest  their  form  and  stimulate  practitioners.  “In  a  hundred  thousand 
stirrings”  refers  to  the  Dharma  approach  of  vigorous  effort.  “Addicted  to 
concentration”  explains  abiding  in  concentration.  “Craving  concentration” 
explains  “savoring  the  flavor  of  concentration.”  Yet  the  desire  for  the 
right  Dharma  is  not  afflictive  desire,  since  one  has  already  severed  rigid 
attachment.  “Stirring”  means  “awaken.”  This  is  to  admonish  the  reader 
that  the  category  of  concentration  has  three  kinds  of  aspects.  Since  the 
concentration  power  of  the  bodhisattvas  transcends  the  three  existences,  it  is 
called  the  “aspect  of  transcendence.” 
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Going  beyond  the  extinction  of  the  two  vehicles  is  called  the  “aspect  of 
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advancement.”  “Tending  toward  the  fruition  of  the  Great  Vehicle”  is  called 
the  “aspect  of  tending  toward.”  Since  the  Buddha’s  luminosity  and  awakening 
are  the  aspect  of  transcendence,  the  bodhisattvas  do  not  sink  down  into 
birth-and-death,  do  not  retreat  from  nirvana.  Because  of  awakening  in 
the  aspect  of  advancement,  they  do  not  fall  into  the  practices  of  the  two 
vehicles;  because  of  awakening  in  the  aspect  of  proceeding  toward  [the  Great 
Vehicle  fruition]  they  do  not  linger  in  the  causal  stage.  Thus,  the  merits  of 
the  category  of  concentration  are  consummated.  This  means  that  the  laying 
of  hands  on  the  head  and  the  awakening  of  disciples  is  called  the  Dharma 
of  the  peak  samadhi.  Free  from  sinking  [into  samsara]  and  such  weakness  is 
called  the  tolerance  of  superior  contentment.  The  consummation  of  merits  is 
called  “permanently  extinguishing  without  remainder.” 

TEjflT. 

The  “category  of  innumerable  merits”  is  blessings.  “In  each  practice  all  are 
brightly  illuminated”  is  wisdom.  The  “vision  of  the  constancy,  bliss,  self,  and 
purity  of  the  buddha-nature”  allows  their  minds  to  be  liberated.  The  meaning 
of  the  remaining  text  is  obvious.  The  chapters  after  the  Course  of  the  Sun 
and  Moon  are  other  chapters. 


5.  Ground  of  Wisdom-Illumination  of  the  Essence 
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[Sutra]  My  disciples,  for  bodhisattvas  at  the  ground  of  the  essence  of  wisdom 
illumination,  the  Dharma  has  the  qualities  produced  from  ten  kinds  of 
powers,  which  give  rise  to  all  meritorious  activities.  By  one  activity  of 
the  skillful  means  of  wisdom  one  knows  the  distinction  in  good  and  evil 
activities;  this  is  the  category  of  the  power  of  [knowing]  what  is  appropriate. 
[Knowledge  of]  the  karma  from  good  and  evil  activities  is  called  the 
category  of  knowledge  power.  [Knowledge  of]  all  desires  and  aspirations 
of  all  the  beings  in  the  six  destinies  is  called  the  category  of  the  power 
of  [knowledge  of]  fruits  desired.  [Knowledge  of]  the  distinction  in  the 
natures  of  the  beings  in  the  six  destinies  is  the  category  of  the  power  of 
[knowledge  of]  natures.  [Knowledge  of]  the  distinction  of  faculties  as  being 
wholesome  or  unwholesome  is  the  category  of  the  power  of  the  [knowledge 
of]  faculties.  [Knowledge  of]  the  wrongly  determined,  correctly  determined, 
and  undetermined  is  called  the  category  of  [knowledge  of]  determination. 
[Knowing  that]  in  all  causes  and  effects  [in  the  path]  that  the  vehicle  is  the 
cause,  and  the  vehicle  is  the  effect,  and  that  reaching  the  effect  is  based  in 
the  vehicle  that  is  the  cause  of  the  path — this  is  the  category  of  the  power 
of  the  [knowledge  of]  the  path.  The  five  eyes  know  all  dharmas  and  see  the 
undergoing  of  all  rebirths;  hence  the  category  of  the  power  of  the  [knowledge 
of  the]  divine  eye.  Every  single  matter  of  a  thousand  kalpas  is  known;  this 
is  the  category  of  the  power  of  [knowledge  of]  previous  lives.  [Knowing 
of]  the  extinction  of  all  active  afflictions,  and  of  the  extinction  of  all 
received  nescience — this  is  the  category  of  the  power  of  [the  knowledge  of] 
liberation.  The  knowledge  of  these  ten  categories  of  powers  is  to  know  one’s 
own  cultivation  of  causes  and  fruition,  as  well  as  to  know  the  distinction  in 
the  causes  and  fruitions  of  all  sentient  beings. 
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[Commentary]  The  start  of  the  discussion  of  the  fifth  ground  is  signaled 
by  the  words  “wisdom-illumination,”  since  it  begins  with  double  illumination. 
There  are  two  kinds  of  practice  in  this  stage:  those  of  one’s  own  level,  and 
those  of  advancement  to  the  next  level.  Within  the  first  there  are  also  two: 
knowledge  and  superknowledge.  This  is  the  first,  which  is  summarized  in  the 
phrase  “this  Dharma  has  the  categories  produced  from  ten  kinds  of  powers, 
which  give  rise  to  all  meritorious  activities.”  The  first  is  the  category  of  the 
power  that  apprehends  all  kinds  of  appropriateness,  which  is  the  power  of 
discerning  right  from  wrong  (sthdnasthdna-jndna-bala) .  The  second  is  the 
power  of  knowing  one’s  own  karma  ( karma-svaka-jnana-bala );  the  third  is 
the  power  of  the  knowledge  of  what  sentient  beings  desire  ( nanadhimukti - 
jndna-bala),  named  as  such  since  one  is  able  to  know  the  superiority  and 
inferiority  of  that  which  is  considered  enjoyable  by  the  beings  in  the  six 
directions;  when  one’s  aspirations  are  manifested,  they  are  the  fruition  of 
one’s  desires.  The  fourth  is  the  power  of  the  knowledge  of  the  varieties  of 
causal  factors  (ndna-dhdtu-jndna-bala) ,  named  as  such  because  one  knows 
the  seed  natures  [of  sentient  beings];  the  fifth  is  the  power  of  knowing  the 
greater  and  lesser  religious  capacities  of  sentient  beings  ( indriya-pardpara - 
jndna-bala)-,  the  sixth  is  the  power  of  knowledge  of  all  forms  of  liberating 
meditation  (Skt.  dhydna-vimoksa-samddhi-samdpatti-jnana-bala ),  named  as 
such  because  one  discerns  the  differences  between  the  levels  of  meditation 
engaged  in  by  unenlightened  worldlings  and  adept  practitioners — thus,  there 
are  correctly  determined  adepts;  the  seventh  is  the  power  of  the  knowledge  of 
the  gamut  of  courses  and  paths  pursued  by  sentient  beings  ( sarvatra-gaminl - 
pratipaj-jndna-bala),  named  as  such  because  one  is  able  to  know  the  skillful 
means  that  lead  to  fruition.  This  means  knowing  the  vehicle  as  the  cause 
will  definitely  lead  to  the  level  of  fruition,  based  on  the  fact  that  the  vehicle 
is  the  causal  path.  As  Abhidharma  says:  “Awakening  and  entering  into  the 
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realm  that  subsumes  the  teaching  of  the  greater  and  lesser  vehicles.”15  The 
eighth  is  the  power  of  the  knowledge  of  death,  transmigration,  and  birth 
{cyuty-upapatti-jnana-bala) .  “The  five  eyes  know  all  dharmas”  is  a  categorical 
indicator  of  the  total  [of  the  five  kinds  of  eyes];  the  wisdom  eye  and  dharma 
eye  and  so  forth  know  all  dharmas.  It  is  with  the  divine  eye  that  one  sees  all 
rebirths.  The  ninth  is  the  power  of  knowledge  of  remembrance  of  past  lives 
( purve-nivasanusmrti-jnana-bala)\  the  tenth  is  the  power  of  the  knowledge 
of  contamination  and  the  methods  for  its  elimination  ( asrava-ksaya-jnana - 
bald).  It  is  named  such  because  all  modes  of  reception  of  karma,  such  as 
reception  of  karma  in  the  present  and  the  nourishment  of  future  karma  are 
extinguished;  the  production  of  nescience  is  also  extinguished. 
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[Sutra]  Yet  the  distinct  functions  of  body,  mind,  and  speech  take  the 
Pure  Land  as  an  evil  land,  and  take  evil  lands  as  paradise.  They  are  able  to 
turn  the  wholesome  into  the  unwholesome,  and  the  unwholesome  into  the 
wholesome.  They  take  form  as  nonform,  nonform  as  form;  males  are  taken 
as  female,  females  are  taken  as  male.  The  six  destinies  are  taken  as  being 
other  than  the  six  destinies,  and  that  which  is  other  than  the  six  destinies  is 
taken  as  the  six  destinies.  And  so  forth  up  to  earth,  water,  fire,  and  wind  not 
being  earth,  water,  fire,  and  wind.  At  this  time  this  person  takes  the  power 
of  great  skillful  means  and  goes  along  with  all  sentient  beings.  Yet  he  sees 
the  inconceivable,  that  which  is  unknowable  to  those  at  lower  stages,  the 
awareness  of  all  the  mundane  affairs  of  life. 

iiEJo  o  -MESMfc, 


15  Source  not  found. 
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[Commentary]  The  second  is  the  power  of  miraculous  transformation. 
The  three  activities  transform,  functioning  without  impediment.  Having 
gone  along  with  sentient  beings,  they  manifest  the  inconceivable,  unknown 
to  those  in  lower  stages,  the  awareness  of  all  the  daily  affairs  of  life. 


[Sutra]  This  person’s  great  bright  wisdom  gradually  advances; 
discriminating  cognition16  illuminates  again  and  again,  immeasurably  and 
immeasurably.  Inexplicable,  ineffable  approaches  to  the  Dharma  are  right 
before  him. 
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[Commentary]  The  second  are  the  practices  connected  with  advancement 
to  the  next  level,  the  discussion  of  which  is  signaled  by  the  words  “great 
bright  wisdom.”  “Gradually  advance”  refers  to  the  path  of  applied  practices.17 
“Cognition  bit  by  bit”  refers  to  the  instantaneous  path.18  “Illuminates  again 


16  Taking  as  referring  to 

17  More  commonly  written  as  ^o-fp{£:  The  path  or  stage  of  applied  practices  The  second  among 

the  five  stages  of  practice  as  outlined  by  Vasubandhu  -frDi  in  his  Trimsika  This  is 

the  stage  where  the  unenlightened  practitioner  engages  properly  in  various  meditative  and  moral 
practices  that  should  ultimately  lead  to  an  experience  of  direct  insight  into  the  real  character  of 
existence,  attaining  uncontaminated  cognition  to  enter  the  path  of  seeing  JLitL  (Skt.  prayoga- 

marga,  prayogavastha).  It  is  a  putting  into  practice  of  the  basic  teachings  learned  in  the  prior  stage  of 
preparation  This  stage  corresponds  with  the  stage  of  skillful  means  ^cflLiJL  which  is  taught  in 

other  texts  at  the  same  level.  [Source:  DDB] 

18  The  instantaneous  path,  also  called  the  uninterrupted  path  .  One  of  the  four  paths  taught 

in  the  Abhidharma  texts  (the  four  are  the  path  of  applied  practice  instantaneous  path 

it.,  path  of  liberation  $fUfcilL,  and  path  of  superb  advancement  (Skt.  anantarya-marga).  The 
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and  again,  immeasurably  and  immeasurably”  is  the  path  of  liberation.19 
“Inexplicable,  ineffable  approaches  to  the  Dharma”  is  the  path  of  advancing 
to  the  next  level. 


6.  Ground  of  the  Floral  Radiance  of  the  Essence 

- fr-f  #&-£- 
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[Sutra]  My  disciples,  bodhisattvas  at  the  Ground  of  Floral  Radiance  of  the 
Essence  are  able,  in  all  realms,  to  avail  themselves  to  ten  kinds  of  supernatural 
cognitive  powers  in  order  to  manifest  various  forms  for  all  sentient  beings.  (1) 
By  the  knowledge  of  the  divine  eye,  one  knows  all  the  infinitesimal  bits  of 
form  that  combine  bit  by  bit  to  constitute  the  bodies  of  the  sentient  beings 
within  the  six  destinies;  every  single  body’s  infinitesimal  subtle  forms  that 
materialize  great  are  known  bit  by  bit.  (2)  By  the  knowledge  of  the  divine  ear 
one  knows  the  sounds  and  voices  of  suffering  and  pleasure  coming  from  the 
sentient  beings  in  the  six  destinies  in  the  ten  directions  and  three  divisions 
of  time;  one  knows  not-non-sounds  and  not-non-voices — all  Dharma- 
voices.  (3)  By  the  knowledge  of  the  divine  body,  one  knows  all  forms,  forms 
and  non-forms,  neither-male-nor-female  forms;  in  one  thought-moment, 


stage  after  the  path  of  application  of  practices,  wherein  one  eliminates  the  power  of  the  afflictions  to 
attach  themselves  to  one’s  person.  [Source:  DDB] 

19  it:  path  of  liberation  (Skt.  vimoksa-marga).  One  of  the  graduated  paths  of  practices  that 

appear  in  various  Yogacara  texts,  also  one  of  the  four  paths  taught  in  Abhidharma.  Following  upon 
the  instantaneous  path  the  practitioner  is  instantly  liberated  from  the  afflictions  that  he  or 

she  has  been  working  to  eliminate.  [Source:  DDB] 
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one  functions  in  innumerable  bodies  in  lands  and  eons  throughout  the  ten 
directions  and  three  divisions  of  time,  in  great  and  small  lands. 
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(4)  By  the  divine  knowledge  of  the  minds  of  others  one  knows  the  activities 
within  the  minds  of  the  sentient  beings  of  the  three  divisions  of  time;  one 
knows  the  content  of  each  thought  of  all  sentient  beings  in  the  six  destinies 
of  the  ten  directions — all  matters  of  pain,  pleasure,  good  and  evil.  (5)  By  the 
divine  knowledge  of  humans,  one  knows  the  past  lives,  the  pain  and  pleasure, 
and  future  rebirths  of  all  sentient  beings  in  all  the  lands  in  the  ten  directions 
and  three  divisions  of  time;  one  knows  every  single  life  continuing  for  a 
hundred  kalpas.  (6)  By  the  divine  knowledge  of  liberation,  one  knows  the 
liberation  of  sentient  beings  in  the  ten  directions  and  three  time  divisions; 
the  removal  of  all  afflictions,  whether  numerous  or  few;  from  the  first  ground 
up  to  the  tenth  ground,  all  are  completely  extinguished,  one  after  another. 
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(7)  By  the  divine  knowledge  of  meditative  states  one  knows  the 
meditative  and  non-meditative  states  of  the  minds  of  all  sentient  beings  in 
the  lands  of  the  ten  directions  in  the  three  divisions  of  time;  one  also  knows 
the  non-meditative  as  well  as  the  not-non-meditative  states,  the  methods  of 
producing  meditative  states  along  with  all  included  states  of  samadhi,  the  one 
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hundred  kinds  of  samadhi.  (8)  By  the  divine  knowledge  of  enlightenment 
one  knows  the  attainment  of  enlightenment  and  non-attainment  of 
enlightenment  by  all  sentient  beings,  up  to  knowing  the  minds  of  every 
person  in  the  six  destinies,  and  also  knowing  the  Dharma  that  is  expounded 
in  the  minds  of  the  buddhas  of  the  ten  directions.  (9)  By  divine  knowledge 
of  recollection  one  knows  the  lives  of  sentient  beings  throughout  a  hundred 
kalpas,  a  thousand  kalpas,  within  greater  and  lesser  kalpas,  whether  these  lives 
are  long  or  short.  (10)  By  divine  knowledge  of  aspirations,  one  knows  every 
single  aspiration  and  resolve  of  the  sages  of  ten  grounds  and  of  the  adepts 
of  the  thirty  stages;  whether  seeking  pain  or  pleasure,  whether  the  Dharma 
or  non-Dharma — all  kinds  of  seeking — completely  including  the  ten  vows, 
the  hundred  thousand  great  vows.  This  person,  abiding  in  the  grounds,  with 
access  to  the  ten  supernormal  abilities  manifests  countless  distinct  functions 
of  deed,  thought,  and  speech,  which  are  called  the  merits  of  the  grounds, 
and  which  cannot  be  exhausted  in  ten  billion  kalpas.  Yet  is  precisely  these 
that  Sakyamuni  has  expounded  in  a  compact  manner  in  the  Chapter  on 
Supernormal  Abilities.  This  is  the  same  as  that  which  is  explained  in  the 
Chapter  of  the  Contemplation  of  the  Twelve  Limbs  of  Dependent  Arising. 
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[Commentary]  The  discussion  of  the  sixth  ground  is  signaled  by  the 
words  “floral  radiance.”  This  is  because  prajna  as  direct  cause  illuminates 
objects  and  dispels  darkness.  Next,  within  the  practices  of  this  ground:  after 
the  opening  general  indication,  from  “knowledge  of  the  divine  eye”  separately 
elucidates  the  ten  supernormal  abilities.  The  ten  supernormal  abilities  are: 
(1)  The  supernormal  ability  of  the  eye,  which  knows  the  extremely  numerous 
great  forms,  which  combine  to  form  the  bodies  of  the  sentient  beings  in 
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the  six  destinies.  One  knows  piece  by  piece,  each  minor  part  of  each  body 
that  forms  the  whole.  (2)  The  supernormal  ability  of  the  ear.  As  for  “not- 
non-sounds  and  not-non-voices,”  tradition  says  that  it  is  because  one  knows 
that  sound  and  voice  are  empty.  “All  dharma-voices”  means  that  aside  from 
all  voices  there  is  a  teaching  of  hearing  the  conch  of  the  Dharma  and  such 
teachings.  (3)  The  supernormal  ability  of  the  body,  i.e.,  the  body  that  can 
manifest  anywhere,  and  know  the  natures  of  all  kinds  of  form,  as  well  as  the 
natures  of  all  kinds  of  form  and  non-form.  In  a  single  instant,  one  penetrates 
all  of  the  lands  of  the  ten  directions,  all  of  the  kalpas  of  the  three  divisions  of 
time,  and  according  to  the  size  of  the  land,  pervasively  manifests  in  countless 
bodies  for  that  period  of  time. 


EtA'Oit,  AAAit, 

(4)  The  supernormal  ability  of  mind,  i.e.,  the  knowledge  of  the  minds 
of  others.  (5)  The  superknowledge  of  humans.  Since  one  knows  all  human 
affairs,  this  is  the  same  as  the  knowledge  of  the  former  states  of  existence  of 
oneself  and  others.  (6)  The  superknowledge  of  liberation,  i.e.  the  knowledge 
that  extinguishes  contamination;  this  is  because  one  knows  the  skillful  means 
for  the  purpose  of  liberating  sentient  beings.  “Completely  extinguished,  one 
after  the  other”  means  that  one  extinguishes  the  ten  hindrances.20 
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The  remaining  four  supernormal  abilities  are  all  variations  of  the 
supernormal  knowledge  of  the  minds  of  others,  i.e.,  knowing,  in  the  state  of 


20  There  are  various  lists  of  ten  hindrances  in  canonical  Buddhist  texts.  For  one  such  list,  see  "FP^  in 
the  DDB. 
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others’  minds,  their  meditative  concentration,  their  wisdom,  their  memories, 
and  their  aspirations,  four  are  established.  “Non-meditative  as  well  as  the  not- 
non-meditative  states”  refers  to  the  fact  that  the  two  previously-mentioned 
mental  states  (meditative  and  non-meditative)  are  empty  of  essential  nature. 
“Thirty  minds”  refers  to  the  thirty  states  of  mind  of  the  practitioners  who  are 
not  yet  in  the  grounds.  “All  kinds  of  seeking”  means  that  in  reference  to  the 
Dharma  and  non-Dharma  one  seeks  to  cultivate  and  to  eliminate.  “Even  so 
much”  simply  clarifies  that  what  is  discussed  extensively — the  ten  powers — is 
explained  in  a  compact  manner  by  Sakyamuni. 

7.  Ground  of  Completion  of  the  Essential  Nature 
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[Sutra]  My  disciples,  when  bodhisattvas  [arrive  to]  the  ground  of  the  essence 
of  completion,  they  enter  into  this  dharma,  that  of  the  category  of  the 
cognition  of  the  eighteen  noble  ones  which  is  not  shared  with  practitioners 
of  the  lower  grounds.  This  means  that  in  bodily  activity  there  is  no  taint  or 
error;  in  verbal  activity,  there  is  no  fault  in  speech,  and  in  thought,  no  loss 
of  mindfulness.  Free  from  the  eight  circumstances,  you  are  dispassionate 
in  all  circumstances,  always  remaining  in  samadhi.  In  entering  this  ground 
there  are  six  kinds  of  endowment,  and  furthermore,  from  this,  your  cognition 
produces  awareness  of  six  kinds  of  completion.  Since  you  are  finally  not 
subjected  to  the  afflictive  habit  energies  of  the  three  realms,  your  wishes 
are  fulfilled.  Since  all  of  the  merits,  and  all  of  the  Dharma  teachings  that 


Ten  Grounds  189 


you  seek  are  fulfilled,  effort  is  fulfilled.  Since  all  Dharma  matters,  epochal 
matters,  and  affairs  of  sentient  beings  are  known  in  one  instant,  in  one 
thought,  mindfulness  is  fulfilled.  Since  the  characteristics  of  the  two  truths 
include  all  the  dharmas  of  the  sentient  beings  in  the  six  destinies,  wisdom 
is  fulfilled.  Since  you  know  that  the  people  in  the  ten  stages  of  the  opening 
up  of  a  clear  destination,  as  well  as  all  buddhas  are  neither  bound  nor 
habituated,  liberation  is  fulfilled.  Since  you  see  that  all  sentient  beings  know 
other  sentient  beings  as  their  own  disciples,  and  since  you  lack  contamination 
and  are  without  afflicted  habituation,  and  since  with  your  acumen  you  know 
other  persons,  liberation  is  fulfilled. 
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This  person  enters  into  these  six  kinds  of  completion  of  supernormal 
cognition  and  directly  gives  rise  to  the  cognition  wherein  his  body  accords 
with  the  mental  functioning  of  the  sentient  beings  in  the  six  destinies.  Since 
with  his  mouth  he  skillfully  elucidates  the  Chapter  of  Innumerable  Dharma 
Gates,  teaching  all  sentient  beings,  he  accords  with  the  mental  function  of 
all  sentient  beings.  He  always  enters  samadhi  while  the  great  earth  shakes 
in  the  ten  directions.  Since  empty  space  becomes  [decorated  with]  flowers, 
he  is  able,  using  the  endowment  of  great  illumination,  to  cause  the  mental 
functioning  of  sentient  beings  to  see  the  buddhas’  appearing  in  the  world 
in  all  past  kalpas.  Here,  using  the  unattached  cognition,  he  also  shows  the 
minds  of  all  sentient  beings,  showing  them  minds  and  mental  function  of 
all  buddhas  and  sentient  beings  in  all  the  lands  in  the  ten  directions  of  the 
present.  Using  the  supernormal  cognition  and  the  knowledge  of  the  path,  he 
sees  the  appearance  in  the  world  of  all  buddhas  in  all  the  kalpas  of  the  future. 
All  sentient  beings,  from  this  buddha,  accept  the  Way  and  hear  the  Dharma. 
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[Commentary]  The  discussion  of  the  seventh  ground  is  signaled  by  the 
words  “completion.”  This  is  because  its  function  is  complete.  This  ground 
has  two  kinds  of  aspects:  real  practice  and  the  aspect  of  transformation.  This 
is  the  first.  “Cognition  of  the  eighteen  noble  ones”21  means  that  according 
to  one’s  capacity  one  attains  the  eighteen  distinctive  characteristics.  In 
the  past  someone  wrote  a  commentary  that  said  “In  the  first  set  of  six,  the 
body’s  not  having  taint  or  fault  is  because  one  is  free  from  the  karma  and 
habituation  of  killing,  stealing,  lust.  Second,  the  mouth’s  not  committing 
verbal  transgressions,  is  because  one  is  free  from  the  four  verbal  faults  such 
as  lying  and  so  forth.  Third,  ‘no  loss  of  mindfulness’  means  that  one  is  free 
from  craving,  ill  will,  and  mistaken  views.”  And  so  on.  Is  this  not  it?  The  ten 
unwholesome  kinds  of  behavior  have  already  been  permanently  abandoned 
earlier,  at  the  level  of  the  second  ground.  Now,  we  can  understand  “no  taint 
or  error  in  body”  to  mean  that  bodi[ly  activity]  is  faultless.  “In  verbal  activity, 
there  is  no  fault  in  speech”  means  there  is  no  violence  in  one’s  speech.  “In 
thought,  no  loss  of  mindfulness”  means  that  one  possesses  unfailing  memory. 
“Free  from  the  eight  circumstances”  means  that  there  is  absence  of  the  type 
of  equanimity  derived  from  deficiency  (of  productive  conditions  rather  than) 
analysis.  Because  of  their  attachment  to  the  eight  circumstances  of  worldly 


21  This  term  is  glossed  in  the  lexicons  as  being  equivalent  to  the  eighteen  distinctive  abilities  of  the 
Buddha  i.e.,  eighteen  distinctive  cognitive  functions  utilized  only  by  the  Buddha,  and 

not  by  sravakas,  pratyekabuddhas,  or  bodhisattvas.  Daehyeon’s  explanation  here  accords  with  this.  For 
a  list  of  the  eighteen,  see  the  DDB. 
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existence,22  arhats  focus  on  their  own  [spiritual]  improvement,  ignoring  the 
work  of  teaching  others.  Since  bodhisattvas  are  always  free  from  the  nature 
of  the  eight  worldly  circumstances,  they  are  equipoised  in  the  midst  of  all 
circumstances,  free  from  notions  of  distinction.  Based  on  their  absence  of 
notions  of  distinction  in  regards  to  samsara  and  nirvana,  they  abide  in  the  best 
great  equipoise.  “Always  remaining  in  samadhi”  refers  to  “never  being  in  a  state 
of  non-concentration. ’’These  six  are  completed  upon  entry  into  the  ground. 
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[Commentary]  In  the  second  set  of  six,  the  first  is  the  completion  of 
one’s  aspiration.  This  comes  about  because  one  is  not  afraid  of  any  actively 
binding  afflictions  in  the  three  realms,  and  is  up  to  the  challenge  of  trying 
to  cleanse  the  cognitive  hindrances.  The  term  “completion”  is  now  expressed 
as  “undiminishing.”  Second  is  the  completion  of  diligence  [named  such] 
because  is  able  to  fully  accomplish  what  one  seeks.  Third  is  the  completion  of 
mindfulness  [named  as  such]  because  one  is  aware  of  all  circumstances  in  the 
affairs  of  people  in  [distant]  kalpas.  Fourth  is  the  completion  of  wisdom.  [It 
is  named  as  such]  because  sentient  beings  [are  governed  by]  the  conventional 
truth  and  all  dharmas  [are  governed  by]  the  ultimate  truth.  Among  the  four 
grave  matters  this  is  provisionally  offered  first.  Fifth  is  the  completion  of 
liberation,  [named  as  such]  because  one  knows  what  kinds  of  liberation  have 
not  been  achieved,  and  hence  does  not  retrogress.  Sixth  is  the  completion  of 
the  knowledge  of  others’  liberation,  which  means  non-retrogression  in  terms 


22  The  eight  worldly  circumstances  are  the  eight  circumstances  that  agitate  the  minds  of 

people  in  the  world  (Skt.  loka-dharma) .  (1)  profit  (Skt.  labha)\  (2)  loss  ^  (4H&;  Skt.  alabha ),  (3) 
praise  and  honor  (Skt.  (4)  disgrace  ^  (Skt.  ayasas)(5)  slander  %k.  (Skt.  ninda).  (6)  glory 

(Skt .prasamsa).  (7)  pleasure  (Skt.  sukha \  (8)  suffering  i!r  (Skt.  duhkha)  [Source:  DDB] 
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of  concentration.  One  must  use  the  power  of  concentration  to  know  the 
minds  of  one’s  disciples  and  prevent  them  from  becoming  polluted. 
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After  entering  into  this  middle  group  of  completions,  one  further  desires 
to  fulfill  the  last  group  of  six,  and  straightaway  gives  rise  to  the  necessary 
wisdom.  In  the  first  [of  the  final  set  of  six],  one  acts  with  one’s  body  according 
to  the  mental  functions  of  [the  beings  in]  the  six  destinies.  In  the  second, 
one  elucidates  the  Dharma  with  one’s  mouth,  instructing  sentient  beings.  In 
the  third,  one  accords  with  the  minds  of  sentient  beings,  entering  samadhi, 
trembling.  “Empty  space  becomes  [decorated  with]  flowers”  means  that 
using  the  rain  of  flowers,  one  is  able  to  cause  the  minds  of  sentient  beings 
to  possess  that  which  is  practiced.  The  above  three  are  the  application  of 
wisdom  through  the  three  modes  of  karmic  activity.  In  the  fourth,  using  the 
completion  of  great  clarity,  one  sees  the  buddhas  of  the  past,  and  is  also  able 
to  make  sentient  being  gain  the  same  vision.  In  the  fifth,  using  unattached 
cognition  ( asahga-jnana ),  one  sees  the  buddhas  and  so  forth  of  the  present. 
In  the  sixth,  by  means  of  supernormal  cognition,  one  sees  the  buddhas  and  so 
forth  of  the  future.  The  great  clarity,  unattached  cognition,  and  supernormal 
cognition  mentioned  here  are  equivalent  to  the  cognition  of  the  three 
divisions  of  time.  It  is  just  that  different  terminology  is  being  used. 
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[Sutra]  Abiding  in  this  level  of  the  eighteen  noble  ones,  one  is  in  samadhi 
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in  every  mental  moment,  observing  the  atoms  of  the  three  realms  to  be  the 
causes  of  one’s  own  body,  and  observing  all  sentient  beings  to  be  one’s  father 
and  mother.  This  is  because  even  though  I  am  entering  into  this  ground,  I 
have  already  entered  all  merits,  all  divine  illuminations,  all  teachings  carried 
out  by  the  buddhas,  up  to  the  category  of  all  the  Dharma  teachings  in  the 
eighth  and  ninth  ground.  In  all  buddha-lands  one  demonstrates  the  Buddha’s 
attainment  of  enlightenment,  his  turning  of  the  wheel  of  the  Dharma,  his 
entry  into  extinction,  and  his  transformation  of  [beings]  in  all  other  lands  in 
the  past,  present,  and  future. 

i£g0 

[Commentary]  With  the  second,  the  aspect  of  transformation,  one 
first  contemplates  from  the  approaches  of  equality  and  compassion;  next, 
one  assesses  one’s  own  capabilities;  last,  one  manifests  transformation.  “All 
merits”  within  the  capabilities  are  the  category  of  reward  for  virtue.  “All 
divine  illuminations”  are  in  the  category  of  accurate  cognition.  “All  teachings 
carried  out  by  the  buddhas”  is  the  Dharma  gate  of  realization.  This  is  so  up 
the  advancement  into  the  next  Dharma  gate,  which  has  already  been  entered. 


8.  Ground  of  the  Buddha's  Roar  of  the  Essential 
Nature 
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[Sutra]  My  disciples,  when  bodhisattvas  [enter]  the  ground  of  the  Buddha’s 
Roar  of  the  Essential  Nature,  they  enter  into  the  samadhi  of  the  stage  of 
the  king  of  the  Dharma;  their  accurate  cognition  is  like  that  of  the  Buddha, 
since  it  is  the  Buddha’s  Roar  Samadhi.  The  ten  kinds  of  eminently  clear 
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approaches  of  concentration  are  always  directly  accessible;  with  the  sound  of 
the  flower-radiance  one  enters  the  mental  state  of  samadhi. 
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[Commentary]  Within  the  eighth  ground  there  are  five  kinds  of  practices. 
The  first,  the  practice  of  concentration,  which  is  at  first  effortless,  is  called 
“entry  into  the  samadhi  of  the  Dharma  King.”  One’s  accurate  cognition 
is  like  that  of  [the  level  of]  final  realization,  and  therefore  it  is  called  the 
Dharma  concentration.  Even  though  there  is  something  to  be  expounded, 
since  one  is  at  the  level  of  marklessness  and  effortlessness,  it  says  “like  the 
Buddha.”  In  the  “inner  emptiness”  and  so  forth  that  are  discussed  below, 
because  the  approaches  to  concentration  that  are  entered  by  the  ten  kinds  of 
great  clear  wisdom  flow  naturally,  all  the  buddhas  attain  final  realization.  The 
voice  of  the  teaching  that  removes  darkness  is  the  entry  into  the  bodhisattva’s 
mental  state  of  concentration.  Flowers  are  able  to  become  fruits;  radiance 
means  the  removal  of  darkness. 
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[Sutra]  The  term  “wisdom  of  emptiness”  refers  to  the  approach  of  the 
wisdom  of  internal  emptiness,  the  approach  of  the  wisdom  of  external 
emptiness,  the  approach  of  the  wisdom  of  the  emptiness  of  the  conditioned, 
the  approach  of  the  wisdom  of  the  emptiness  of  the  unconditioned,  the 
approach  of  the  wisdom  of  emptiness  in  nature,  the  approach  of  wisdom 
of  beginningless  emptiness,  the  approach  of  wisdom  of  emptiness  as  the 
ultimate  truth,  the  approach  of  wisdom  of  the  emptiness  of  emptiness,  the 
approach  of  wisdom  that  the  emptiness  of  emptiness  is  again  empty,  the 
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approach  of  the  wisdom  that  the  emptiness  of  emptiness  is  again  empty  of 
emptiness.  These  ten  approaches  to  emptiness  are  not  known  in  the  lower 
grounds.  The  ground  of  space-like  equality  is  inexplicable,  inexplicable. 
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[Commentary]  The  second  practice  is  that  of  wisdom,  which  is  expressed 
through  [the  ten  kinds  of]  emptiness,  such  as  internal  emptiness  and  so  forth. 
These  are  as  is  explained  in  detail  in  the  Madhyanta-vibhaga.  Among  these, 
the  tenth  is  subsumed  by  the  ninth.  In  summary,  the  ground  of  the  equality 
in  nature  of  the  ten  kinds  of  emptiness  can  be  provisionally  explained  from 
ten  approaches.  Yet  since  one  does  not  attach  to  these,  it  is  also  inexplicable. 
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[Sutra]  The  cognition  of  the  way  through  supernormal  power  means 
that  with  one  moment  of  cognition  one  is  able  to  know  and  discriminate  all 
dharmas;  entering  into  innumerable  buddha  lands,  one  requests  elucidation 
of  the  Dharma  directly  before  each  buddha.  One  activates  the  Dharma 
to  save  all  sentient  beings,  and  in  applying  the  medicine  of  the  Dharma 
to  all  sentient  beings,  one  serves  as  the  great  Dharma  preacher  and  as 
great  spiritual  guide,  obliterating  the  four  Maras.  One’s  Dharma  body 
complete,  one  continually  manifests  physically,  entering  into  Buddha  realms. 
Those  in  the  category  of  Buddha,  and  those  in  the  category  of  the  ninth 
and  tenth  ground  nourish  their  Dharma  bodies.  One  hundred  thousand 
dharani  entrances;  one  hundred  thousand  samadhi-entrances;  one  hundred 
thousand  adamantine  entrances;  one  hundred  thousand  entrances  through 
supernormal  powers;  one  hundred  thousand  liberation  entrances; — these  are 
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the  same  as  these  one  hundred  thousand  entrances  of  space-like  equality.  The 
great  unimpededness  is  exercised  in  one  thought,  in  one  instant. 
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[Commentary]  Third  are  the  supranormal  practices,  which  means  that 
supranormal  cognition  pervasively  knows  all  affairs.  Entering  innumerable 
lands,  supranormal  cognition  illuminates  their  objects,  like  the  eyes  seeing 
form.  The  other  kinds  of  accurate  cognition  penetrate  phenomena  and 
penetrate  principles;  movement  toward  the  objects  and  their  apprehension 
become  deeper  and  more  detailed,  with  awareness  of  them  being  completed. 
“Activates  the  Dharma  to  save  all  sentient  beings”  means  to  use  one’s  own 
understanding  and  to  impart  it  to  sentient  beings.  The  bodhisattva’s  Dharma 
body  manifesting  various  transformations  resembles  the  stage  of  final 
realization,  and  is  called  “entering  into  the  Buddha  realm.”  If  this  is  true 
for  those  in  the  category  of  buddhahood,  how  much  more  so  for  those  in 
the  ninth  and  tenth  grounds?  “Entrance  of  equality”  along  with  “entrance 
through  dharani  and  so  forth”  means  that  within  the  thusness-entrances  that 
are  practiced,  one,  with  great  unimpededness,  practices  them  in  one  thought, 
in  one  instant. 
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[Sutra]  Kalpas  are  explained  as  non-kalpas,  non-kalpas  are  explained  as 
kalpas.  The  non-way  is  explained  as  the  way,  the  way  is  explained  as  the  non¬ 
way.  What  are  not  the  six  destinies  of  sentient  beings  are  explained  as  the  six 
destinies  of  sentient  beings;  the  six  destinies  of  sentient  beings  are  explained 
as  not  being  the  six  destinies  of  sentient  beings.  Non-buddhas  are  explained 
as  buddhas,  buddhas  are  explained  as  non-buddhas. 
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[Commentary]  The  fourth  is  the  practice  of  explaining.  Kalpas,  being 
empty,  are  not  kalpas.  Yet  since  they  are  not  entirely  nonexistent,  non-kalpas 
are  explained  as  being  kalpas.  The  rest  can  be  understood  in  the  same  way. 
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[Sutra]  Yet  entering  and  leaving  the  reflection  within  the  samadhi  of 
all  buddha  essences,  there  is  illumination  of  sequence  and  illumination  of 
reversal;  there  is  illumination  of  the  prior  and  illumination  of  the  latter; 
illumination  of  causes  and  illumination  of  effects,  illumination  of  emptiness 
and  illumination  of  existence,  and  illumination  of  the  cardinal  truth  of  the 
middle  way.  This  kind  of  cognition  is  only  realized  at  the  level  of  the  eighth 
ground — it  is  not  something  that  is  attained  at  lower  stages.  One  neither 
moves  nor  stops,  neither  leaves  nor  enters,  is  neither  born  nor  extinguished. 
The  qualities  of  the  Dharma  entrances  at  this  ground  are  numberless, 
numberless,  inexplicable,  inexplicable.  Now,  this  brief  opening  up  of  the 
contents  of  this  ground  is  like  one  out  of  one  hundred  thousand  hairs  on  the 
head.  This  has  already  been  explained  in  the  Chapter  on  Arhats. 
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[Commentary]  Fifth  is  the  practice  of  illumination.  The  “samadhi  of  all 
buddha  essences”  is  traditionally  explained  as  being  associated  with  the  merits 
of  realization.  “Reflection”  means  “self- reflection.”  “Sequence”  and  “reversal” 
refer  to  the  sequential  and  reverse  orders  of  the  practice  of  contemplation 
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on  dependent  arising.  The  rest  can  all  be  understood  in  relation  to  their 
particular  objects.  From  “Not  moving  ...”  clarifies  the  power  of  wisdom 
and  its  practices.  Since  one  is  free  from  effort,  it  is  called  “unmoving;” 
since  pollution  is  permanently  quelled,  it  is  called  “undistorted.”23 
Continual  realization  of  the  emptiness  of  person  is  called  “not  leaving.”  The 
discontinuity  of  the  emptiness  of  dharmas  is  called  “not  entering.”  Since 
one  never  again  undergoes  delimited  samsara,  it  says  “neither  born  nor 
extinguished. ’’The  meaning  of  the  conclusion  is  obvious. 


9.  Ground  of  the  Flower  Ornamentation  of  the 
Essence 

[Sutra]  My  disciples,  when  bodhisattvas  reach  to  the  Ground  of  Flower 
Ornamentation  of  the  Essence,  they  use  the  deportment  of  the  buddhas,  and 
the  Tathagata’s  royal  concentration — where  they  have  complete  control  over 
samadhi,  entering  and  leaving  regardless  of  time. 


[Commentary]  Being  in  the  ninth  ground  is  called  the  Buddha’s  Flower 
Ornamentation,  as  it  includes  the  adorning  practices  of  the  four  forms  of 
nonobstruction.  There  are  two  kinds  of  practices  in  this  stage:  inner  [self-] 
realization  and  external  transformation  [of  others].  This  is  the  first.  Since  the 
manifestation  of  the  concentration  of  the  Buddha’s  deportment  as  well  as  the 
explaining  of  the  Dharma  of  the  mastery  of  concentration  are  always  directly 
present,  there  is  no  longer  such  a  thing  as  leaving  and  entering  at  any  specific 
time. 


23  Daehyeon  has  replaced  the  logograph  from  the  sutra  with  its  graphical  cousin  #].  In  order  to 
make  sense,  we  have  to  follow  his  change. 
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[Sutra]  In  the  trichiliocosms  of  the  ten  directions,  ten  billion  suns  and 
moons,  ten  billion  continents  beneath  the  four  heavens,  in  one  instant  they 
attain  enlightenment,  turn  the  wheel  of  the  Dharma  [and  pass  through 
the  other  eight  major  junctures  of  the  Buddha’s  career]  up  to  entering  into 
nirvana.  All  Buddha-works  are  manifested  for  all  sentient  beings,  through 
the  one  instant  within  the  one  mind.  All  of  their  form  bodies  [exhibit] 
the  eighty  minor  and  thirty-two  major  marks;  they  experience  unimpeded 
enjoyment,  the  same  as  empty  space,  brightly  shining  their  immeasurable 
great  compassion,  adorned  by  their  distinguishing  and  fine  marks.  They 
are  neither  celestial  nor  human,  nor  any  of  the  other  types  of  beings  of 
the  six  destinies;  they  are  beyond  all  dharmas,  yet  always  coursing  through 
the  six  destinies,  manifesting  innumerable  bodily  [activities],  innumerable 
verbal  [activities],  innumerable  thinking  [activities],  to  explain  innumerable 
approaches  to  the  Dharma. 
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Yet  they  are  able  to  make  the  transition  from  Mara  realms  into  Buddha 
realms,  from  Buddha  realms  into  Mara  realms.  They  are  to  make  the 
transition  from  all  views  to  enter  into  the  Buddha  view,  and  from  the 
Buddha  view  enter  into  all  views.  From  the  Buddha-nature  they  enter  into 
the  natures  of  sentient  beings,  and  from  the  natures  of  sentient  beings  enter 
into  the  Buddha-nature.  This  ground  is  lustrously  illuminated,  with  wisdom 
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after  wisdom  shining;  brightly  burning,  brightly  burning,  they  are  without 
fear  and  without  limitation.  The  stage  includes  the  ten  powers,  eighteen 
distinctive  abilities,  liberation,  nirvana,  the  purity  of  the  unconditioned  single 
path.  And  for  all  sentient  beings  they  appear  as  father,  mother,  elder  and 
younger  brothers,  and  expound  the  Dharma  for  them,  exhausting  all  kalpas 
to  attain  realization  of  the  path.  They  furthermore  materialize  in  all  lands, 
and  cause  all  sentient  beings  to  see  each  other  like  fathers  and  mothers, 
and  cause  all  Maras  and  non-Buddhists  to  see  each  other  like  fathers  and 
mothers.  Abiding  in  this  ground,  they  start  off  from  the  state  of  birth  and 
death,  arriving  to  the  adamantine  state.  In  the  space  of  a  single  thought,  they 
manifests  this  kind  of  activity,  and  are  able  to  transition  themselves  to  enter 
innumerable  realms  of  sentient  beings.  This  brief  recapitulation  of  this  kind 
of  immeasurable  activity  is  like  a  drop  in  the  ocean. 

i£g0  ds MM. 
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[Commentary]  The  second  is  external  transformation.  “Ten  realms”  refers 

to  the  great  chiliocosms  of  the  ten  directions.  The  physical  distinctions  that 
are  manifested — the  distinguishing  and  fine  marks — are  free  and  without 
impediment,  just  like  empty  space.  Immeasurable  great  compassion  and 
the  bright  illumination  of  wisdom,  marks  of  virtuous  behavior  and  marks 
of  accurate  cognition  adorn  the  dharma  body.  “Beyond  all  dharmas”  means 
that  without  the  dharma  of  being  born  in  one  of  the  destinies,  one  yet 
courses  in  rebirth  in  the  destinies.  As  for  “making  the  transition  from  the 
Mara  realm  into  the  Buddha  realm”  and  so  forth:  since  their  natures  are 
equal,  it  is  explained  that  there  is  no  obstruction  between  them.  “Lustrously 
illuminated”  is  due  to  the  two  kinds  of  emptiness;  “wisdom  after  wisdom” 
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refers  to  subsequently-attained  wisdom.24  “Burning  brightly,  burning 
brightly”  refers  to  instantaneous  liberation.  Endowed  with  the  four  forms 
of  fearlessness,  four  immeasurable  minds,  ten  powers,  eighteen  distinctive 
abilities,  eight  kinds  of  liberation  and  so  forth,  there  is  no  abiding  in  nirvana, 
and  one  does  not  abide  in  the  two  extremes.  The  “unconditioned  single  path” 
is  that  of  the  purification  of  the  cognitive  hindrances.  “Manifesting  as  father 
and  mother  for  sentient  beings”  and  so  forth  means  that  he  expounds  the 
Dharma  till  the  final  kalpa,  causing  them  to  attain  the  realization  of  the  Way. 
“Starts  off  from  the  state  of  birth  and  death”  means  that  from  the  first  arousal 
of  the  intention  to  attain  enlightenment  until  arriving  to  the  adamantine 
state,  the  practices  and  vows  that  one  has  maintained  are  manifested  in  one 
thought;  one  enters  into  the  realm  of  sentient  beings  and  teaches  them. 


10.  Ground  of  Entry  into  the  Buddha  Realm  of  the 
Essential  Nature 

Sis]-*,  #£**-„  „ 

[Sutra]  My  disciples,  when  bodhisattvas  enter  the  ground  of  the  Buddha 


24  subsequently  attained  cognition  The  knowledge  attained  as  a  result  of  enlightenment 

that  the  bodhisattvas  use  for  the  task  of  liberating  other  sentient  beings  (Skt.  prstha-labdha-jnana). 
Usually  contrasted  with  innate  cognition  ^4*-^?  (or  “wisdom”).  Buddhas  and  bodhisattvas  are  able 
to  utilize  their  discriminating  capacities  after  attaining  enlightenment,  but  without  reifying  and 
appropriating  notions  regarding  their  own  selfhood  or  the  intrinsic  reality  of  objects.  The  existence  of 
this  clear  function  means  that  they  understand  and  take  advantage  of  conventional  “realities”  and  are 
thus  not  “disconnected”  from  the  world.  [Source:  DDB] 
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Realm  of  the  Essential  Nature,  their  great  wisdom  is  emptied;  it  is  emptied 
and  further  emptied  of  emptiness,  and  again  emptied,  like  empty  space. 
With  the  cognition  of  equality  in  nature  and  the  possession  of  the  Tathagata 
nature,  they  are  fully  equipped  with  ten  kinds  of  merit.  Since  emptiness  has 
the  same  single  mark,  the  essential  nature  is  unconditioned,  and  spiritual 
transparency  embodies  oneness.  Since  the  Dharma  is  the  same  as  the 
Dharma  nature  he  is  called  the  Thus  Come  One  ( tathagata ).  One  should 
accord  with  the  four  truths  and  two  truths;  exhausting  the  state  of  cyclic 
existence.  Dharma  nourishing  and  the  Dharma  body  are  not  two:  hence  he 
is  called  Deserving  of  Offerings  ( arhat ).  Pervasively  covering  all  phenomena 
within  all  realms,  correct  cognition  and  holy  liberative  cognition  know 
the  existence  or  not  of  all  dharmas,  as  well  as  the  religious  faculties  of  all 
sentient  beings;  hence  he  is  called  Correctly  and  Peerlessly  Enlightened 
(samyak-sambuddhah).  Luminous  wisdom  and  practices  are,  at  the  stage  of 
Buddhahood,  perfected,  hence  he  is  called  Perfected  in  Wisdom  and  Practice 
{vidya-cara?ia-sampanna) .  Well-gone  in  the  Buddhadharma  of  the  three 
times,  his  Dharma  is  the  same  as  that  of  past  buddhas.  At  the  time  when 
past  buddhas  left,  they  did  so  well,  did  so  well,  and  when  they  came,  did  so 
well,  did  so  well — thus  the  name  Well  Gone  ( sugata ). 


A-tS-jaj'K 

^A—  aim#,  MM 

#AAf>  ntAtit  #AA#„ 

,  #<|±‘2t3S,  ###;$,  — - %M- t!h#„  —  D-tkA, 

His  actions  are  the  most  virtuous,  and  entering  into  society,  he  teaches 
sentient  beings,  leading  them  to  liberation  from  all  bonds;  hence  he  is  called 
Liberator  of  the  World.25  This  person,  above  all  dharmas,  enters  into  the 


25  Usually  this  sixth  name  is  written  with  the  three  characters  -frfallf-  and  rendered  as  “knower  of 
the  world”  ( lokavid, ). 
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Buddha’s  comportment,  with  the  appearance  of  a  buddha.  The  defining 
activity  of  a  great  person  is  that  of  liberating  people  from  the  world.  Thus  he 
is  called  Unsurpassed  Personage  ( anuttara ).  He  soothes  all  sentient  beings, 
who  are  called  “souls”  [thus  he  is  called  the  Tamer  of  Souls]  ( purusadamya - 
saratha )26  In  the  midst  of  gods  and  men  he  teaches  all  sentient  beings  such 
that  they  listen  to  the  words  of  the  Dharma;  thus  he  is  called  the  Teacher 
of  Men  and  Gods  ( s'astadevamanusyanam ).  The  mystery  and  the  source  are 
not  two;  Buddha-nature  and  profound  awakening  are  always  constantly 
greatly  fulfilled;  all  sentient  beings  worship  him  and  respect  him,  hence  he  is 
called  the  World  Honored  One.  Since  all  the  people  of  the  world  listen  and 
memorize  the  teaching  this  is  the  Buddha  stage.  It  is  within  this  Buddha 
stage  that  all  sentient  beings  enter  into  their  spheres  of  activity;  hence  it  is 
called  the  stage  of  the  Buddha  realm. 

jttwiLo  AikfiFk  £jf],  dTisiG  f 
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[Commentary]  The  start  of  the  discussion  on  the  tenth  ground  is  signaled 
by  the  words  “enter  the  Buddha  realm,”  since  one  has  been  anointed  to  the 
position.  Next,  the  practices  in  this  ground  are  of  two  kinds:  the  practice 
of  merit,  and  the  practice  of  overwhelming  benefit.  This  is  the  first.  First, 
expressing  the  theme  through  essence  and  function  the  text  says  “great 
wisdom  is  emptied.”  Yet  when  the  two  emptinesses  function,  they  are  again 
emptied,  and  thus  the  words  “the  emptiness  of  emptiness  is  again  emptied” 
further  emptying  grasped  and  grasper.  Since  it  is  already  the  emptiness  of 
equality,  it  is  “like  empty  space. ’’The  cognition  of  the  equality  in  nature  has  the 
nature  of  the  merits  of  fruition.  “Replete  with  ten  kinds  of  merit”  is  a  general 
indication  [of  the  discussion  that  is  to  follow].  “Ten”  refers  to  the  ten  epithets. 


26  There  appears  to  be  text  missing 
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The  first  epithet  is  Thus  Come  ( tathagata ).  The  pure  Dharma  realm  has 
a  single  mark  of  being  unconditioned.  The  Dharma  body  contained  within 
it  is  spiritually  transparent,  and  of  one  essence.  All  separate  phenomena  are 
subsumed  in  the  same  Dharma  nature,  without  going  or  coming;  hence  it 
is  called  Thus  Come.  Yet  the  sutra  starts  by  explaining  the  meaning,  only 
labeling  the  term  at  the  end.  Second  is  Deserving  of  Offerings  ( arhat ). 
[He  is  named  such  because]  knowing  the  object  of  reverence  has  severed 
the  need  for  subsequent  rebirth;  the  Dharma  body  is  not  two,  and  thus 
deserves  offerings  according  to  the  correct  Dharma.  Third  is  Completely  [and 
Accurately]  Enlightened  {samyak-sambuddha) .  This  is  because,  completely 
covering  all  phenomena  in  the  sentient  world  and  container  world,  one 
pervasively  knows  all  dharmas  and  sentient  beings.  That  which  is  known  by 
correct  enlightenment  is  called  “accurate  knowing;”  [such  knowledge]  being 
wholly  undefiled  is  called  the  cognition  of  holy  liberation.  Fourth  is  Perfected 
in  Wisdom  and  Action  ( vidya-carana-sampanna ).  This  is  because  the  causal 
practices  that  enhance  wisdom  have  already  reached  completion.  Fifth  is 
Well  Gone.  This  is  because  he  has  gone  well  into  the  Buddha  Dharma  of 
the  three  times  and  the  Dharma  he  has  arrived  to  is  the  same  as  that  of  the 
past  buddhas.  At  the  time  when  the  Buddha  leaves  the  world  there  is  much 
benefit  [bestowed];  thus  it  says  “when  he  left,  he  did  so  well,  did  so  well.” 
When  he  arrived  and  appeared  in  the  world,  there  was  also  benefit  [bestowed], 
and  thus  it  says  “when  he  arrived,  he  did  so  well,  did  so  well.”The  words  “Did 
so  well,  did  so  well,”  conclude  the  discussion  of  Well  Gone. 


IT.  iTTAicTK  f  AffMiG  MM 
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The  sixth  epithet  is  Liberator  of  the  World.  This  is  because  the 
bodhisattvas  practice  the  above  explained  five  kinds  of  meritorious  practices, 
and  entering  into  the  midst  of  the  world,  they  teach  and  transform  sentient 
beings,  causing  them  to  be  liberated.  Seventh  is  Unsurpassed  Person 
(anuttara) .  This  is  because  he  goes  beyond  all  dharmas  and  enters  into 
demeanor  of  spirituality  that  resembles  the  content  and  form  enacted  by 
the  Buddha.  Eighth  is  Tamer  of  People  {purusa-damaka) .  This  is  because 
in  order  to  help  them  be  liberated  from  the  world,  he  tames  the  powerful 
afflictions  of  sentient  beings.  Ninth  is  Teacher  of  Gods  and  Men  ( s'asta  deva- 
manusyanam).  This  is  because  the  one  from  whom  they  hear  the  Dharma 
is  their  teacher.  Tenth  is  World  Honored  Buddha  ( buddhah  bhagavan).  The 
Dharma  body  not  being  two,  and  the  wisdom  body  being  at  all  times  greatly 
complete  is  called  Buddha.  Since  he  is  the  one  that  all  everyone  worships 
and  reveres,  he  is  called  World  Honored. 


— fei-frA.,  JL'fdt-iLo  ft 

Next  is  a  general  clarification  of  the  names  of  the  Buddha’s  realms  and 
grounds.  Since  it  is  the  place  where  all  people  of  the  world  receive  instruction, 
it  is  called  “ground.”  This  is  the  ground  of  enlightenment.  Coming  into  the 
lower  grounds  is  also  called  “territory”  since  they  are  able  to  support  the  site 
of  perfection  of  all  the  sages. 
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[Sutra]  At  this  time,  sitting  on  a  jeweled  lotus,  all  received  an  assurance  [of 
future  enlightenment]  and  were  overjoyed.  With  the  Dharma  Body  Buddha 
stroking  their  heads,  bodhisattvas  of  the  same  views  and  same  learning,  with 
different  mouths,  but  in  the  same  voice  praised  him  who  is  without  second. 
Furthermore,  all  the  buddhas  and  bodhisattvas  within  ten  trillion  worlds 
gathered  like  clouds,  requesting  the  turning  of  the  ineffable  wheel  of  the 
Dharma,  the  Dharma  approach  of  the  guidance  of  Akasagarbha.  This  ground 
was  that  of  the  category  of  the  inexplicable  marvelous  Dharma  approach,  the 
marvelous  samadhi  approach  of  the  three  kinds  of  supranormal  cognition,  the 
dharanl  approach,  all  of  which  are  unknowable  to  the  minds  of  regular  people 
in  lower  stages.  Only  the  Buddha’s  immeasurable  deeds,  speech,  and  thought 
can  fathom  its  source.  As  is  explained  in  the  Chapter  of  the  Heaven  of  Radiant 
Sound,  the  ten  forms  of  fearlessness  and  the  Buddha  path  are  the  same. 

o 

[Commentary]  The  second  is  the  practice  of  overwhelming  benefit. 
Bodhisattvas  at  the  tenth  ground,  sitting  atop  the  lotus  flower,  receive  the 
prediction  of  enlightenment  and  stroking  on  the  head  from  the  Dharma- 
body  Buddha,  and  also  experience  the  joy  of  sharing  their  views  and  study. 
“Dharma-body”  is  like  seeing  the  reward  body  separated  by  a  thin  veil.  With 
innate  virtue  complete,  he  further  gets  hold  of  all  buddhas  and  bodhisattvas, 
requesting  the  turning  of  the  wheel  of  the  Dharma,  to  bestow  benefit  on  the 
world.  The  wheel  of  the  Dharma  that  is  turned  is  called  Akasagarbha;  this  is 
because  it  contains  fully  on  every  side,  and  is  the  approach  to  guidance. 

Conclusion  of  Roll  2,  Exposition  of  the  Sutra  of  Brahma’s  Net 
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The  Grave  Precepts 

I.  Invocation  till 
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[Sutra]  At  this  time,  Vairocana  Buddha,  for  the  members  of  this  great 
assembly,  revealed  in  abbreviated  form  the  mind-ground  within  ineffable 
Dharma  gates  equal  in  number  to  the  grains  of  sand  contained  in  one 
hundred  thousand  Ganges  rivers  as  if  making  them  fit  on  the  tip  of  a  hair. 
[Vairocana  said:]  “This  is  what  the  buddhas  of  the  past  have  taught,  what 
the  buddhas  of  the  future  will  teach,  and  what  the  Buddha  of  the  present 
is  now  teaching.  It  is  what  the  bodhisattvas  of  the  three  divisions  of  time 
have  already  learned,  what  they  will  learn,  and  what  they  are  learning.  I  have 
already  cultivated  this  mind  ground  for  a  hundred  kalpas,  thus  receiving  the 
name  of  Rocana.  Oh  buddhas,  transmit  what  I  have  taught,  and  open  up  the 
path  of  the  mind  ground  for  all  sentient  beings.”  At  that  time  on  the  brightly 
blazing,  divinely  illuminated  lion’s  throne  of  the  world  of  the  lotus  flower 
platform  store,  Vairocana  emitted  effulgent  light.  He  addressed  the  thousand 
buddhas  who  were  seated  on  the  lotus  petals:  “Hold  on  to  the  Chapter  of 
the  Dharma-approach  of  my  mind-ground,  and  depart.  Again  you  turn  into 
ten  trillion  Sakyas,  extending  this  teaching  to  sentient  beings,  gradually 
explaining  my  above  Chapter  of  the  Dharma  Approach  of  the  Mental 
Stages.  You  should  all  memorize  and  recite  it,  and  with  one  mind,  put  it  into 
practice.” 
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[Commentary]  The  fifth  is  the  invocation.  “Ineffable”  is  a  quantified 
term,  the  number  of  which  is  one.  This  number  is  multiplied  up  to  Dharma 
approaches  as  numerous  as  the  grains  of  sand  in  a  hundred  thousand  Ganges 
rivers.  As  for  the  “Ganges  River”:  in  the  peaks  of  Mt.  Gandhamadana  there  is 
a  lake  called  Anavatapta,  which  is  the  source  for  four  major  rivers.  This  is  the 
easternmost,  which  broadens  out  to  more  than  forty  li.  The  original  Sanskrit 
is  actually  ganga,  which  is  a  direct  translation  without  any  difference.  It’s 
meaning  is  “come  from  the  heavenly  hall”  ^1L^.  The  source  of  the  river  is  in 
the  mountain  peaks  in  a  place  unseen  by  people.  As  the  Kosa  says:  “Without 
supernatural  abilities  it  cannot  be  reached;  one  can  only  see  its  flowing 
down  from  the  heights.”  In  the  language  of  the  time  this  was  rendered  as 
“coming  from  the  heavenly  hall.”  This  one  river,  representing  one  numerical 
unit,  is  multiplied  by  one  hundred  thousand,  so  as  to  express  the  number  of 
Dharma  approaches.  Now,  this  level  of  the  tenth  mind-ground,  it  is  like  fitting 
something  on  the  tip  of  a  hair.  The  Buddha  entrusts  the  teaching  to  them, 
saying:  “What  the  buddhas  and  bodhisattvas  of  the  three  times  have  taught 
and  studied  is  exactly  what  I  have  cultivated  over  many  kalpas  to  become  a 
buddha.”  Since  the  rays  of  light  that  are  emitted  are  not  only  one,  it  says  “many 
rays.”  He  addresses  the  buddhas  of  the  pure  and  defiled  lands  who  are  sitting 
atop  the  lotus  petals,  saying  “You  should  each  go  out  and  extend  [the  teaching] 
and  transform  sentient  beings.  ”  and  those  buddhas  go  out  and  teach. 


1  Abbreviation  for  Abhidharmakosa-bhasya. 
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A.  The  Teaching  Transmitted  to  the  Transformation-body 
Buddhas 
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[Sutra]  At  this  time  the  thousand  buddhas  sitting  on  the  lotus  petals  and  the 
ten  trillion  Sakyas  got  up  from  the  blazing  lion  thrones  in  the  Lotus  Flower 
Store  World,  each  one  retiring  [to  his  original  place].  Their  entire  bodies 
emitted  inconceivably  many  rays  of  light,  and  in  each  one  of  these  appeared 
innumerable  buddhas.  At  once,  they  took  countless  blue,  yellow,  red,  and 
white  lotuses  and  offered  these  to  Vairocana  Buddha.  Having  finished 
receiving  and  memorizing  the  above-taught  Chapter  on  the  Dharma  Access 
of  the  Mind  Ground,  each  took  his  leave  and  departed  from  this  Lotus 
Flower  Store  World. 


B.  Repaying  of  Kindness  and  Separate  Iteration  of  the 
Teaching  fEUEiJft; 
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[Commentary]  In  the  major  textual  divisions  below,  the  second  change  is 
traditionally  said  to  have  two  parts:  the  repaying  of  kindness  and  the  separate 
iteration  of  the  teachings.  This  first  part  shows  that  the  Dharma  is  to  be 
revered. 
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[Sutra]  With  their  departure,  they  entered  the  essential  nature  space 
lotus-radiance  samadhi,  and  returned  to  their  original  worlds,  beneath  the 
bodhi  tree  in  Jambudvlpa.  They  then  emerged  from  the  space  lotus-radiance 
samadhi  of  the  essential  nature.  Having  emerged,  they  sat  on  the  throne 
illuminated  by  the  adamantine  thousand  rays  of  light  in  the  hall  of  marvelous 
radiance,  and  expounded  the  ten  world-oceans.  Again  arising  from  their 
seats,  they  went  to  Indra’s  palace  to  expound  the  ten  abodes.  They  again  arose 
from  their  seats,  and  proceeded  to  Yama  Heaven,  where  they  expounded 
the  ten  practices.  Again  arising  from  their  seats,  they  proceeded  to  the 
fourth  heaven,  where  they  expounded  the  ten  dedications  of  merit.  Again 
arising  from  their  seats,  they  proceeded  to  Nirmanarati  Heaven  (creation- 
of-enjoyment  heaven),  where  they  expounded  the  ten  meditations.  Again 
arising  from  their  seats,  they  proceeded  to  Paranirmita-vasavartin  Heaven 
(the  heaven  where  one  can  partake  of  the  pleasures  created  in  other  heavens) 
where  they  expounded  the  ten  grounds.  They  further  proceeded  to  the  first 
meditation,  where  they  expounded  the  ten  indestructible  [states  of  mind]. 
They  further  proceeded  to  the  second  meditation,  where  they  expounded 
the  ten  forms  of  tolerance.  They  further  proceeded  to  the  third  meditation, 
where  they  expounded  the  ten  vows.  They  further  proceeded  to  the  royal 
palace  of  Mahesvara  within  the  fourth  meditation,  where  they  expounded 
the  Dharma-approach  chapter  of  the  mind  ground  that  was  explained  by 
Vairocana  Buddha  in  our  place  of  origin,  the  lotus-treasury  world.  The 
remaining  ten  trillion  Sakyas  followed  suit  without  duality  or  distinction,  as 
is  explained  in  the  Bhadrakalpa  Chapter. 
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[Commentary]  This  is  the  second  part,  the  separate  iterations  of  the 
teachings.  It  is  named  as  such  because  each  buddha  returns  to  his  original 
land  and  separately  teaches  its  multitudes.  Within  there  are  two  categories  of 
teachings:  that  of  the  transmission  of  the  practices  of  advanced  stages  who 
are  within  the  inner  sanctum  and  that  of  the  transmission  of  the  external 
precepts  to  beginning  students.  Within  the  first  there  are  again  two:  the 
general  introduction  by  the  interlocutor  and  the  specific  explanation.  In  this 
first  part,  the  term  samadhi  has  already  been  explained.  That  which  is  seen 
by  those  with  the  respective  proclivities  for  the  greater  and  lesser  vehicles 
are  not  the  same.  The  bodhisattvas  see  that  after  attaining  enlightenment, 
he  goes  to  the  royal  palace  of  Mahesvara  in  the  fourth  meditation  heaven, 
where  he  exudes  rays  of  light  onto  the  multitudes,  serves  Vairocana,  hears 
[Vairocana’s  sermon  of  the]  Chapter  of  the  Mind  Ground,  returns  to  his 
original  seat  beneath  the  bodhi  tree,  where  he  comes  out  of  samadhi  and 
expounds  on  the  ten  world-oceans.  The  “bodhi  tree”  is  the  Pippala  tree2, 
which  stands  24  li  southwest  of  Gaya.3 

Mvlki&o  f-t-frf-i&o  W&i,  4vif 

The  hardest  among  metals  is  called  “adamant,”  which  is  appropriately 
used  as  the  seat  for  the  adamantine  body.  The  most  excellent  among  rays  of 
light  is  called  the  illuminated  throne.  “Hall  of  marvelous  radiance”  refers  to 


2  The  pippala  tree — the  bodhi  tree  — under  which  the  Buddha  is  said  to  have  attained 

enlightenment.  Nakamura  identifies  it  as  a  type  of  mulberry,  an  evergreen.  M-W  says:  “the  sacred  fig- 
tree,  ficus  religiosa  (commonly  called  Peepal).” Translated  as  cTT-f-  and  abbreviated  as  [Source: 

DDB] 

3  $0^^:  Gaya.  A  city  sixty  miles  southwest  of  Patna  in  Bengal.  It  is  sometimes  called  Brahma- 
gaya  to  distinguish  it  from  Buddha-gaya.  [Source:  DDB] 
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the  hall  of  universal  radiance.  It  is  named  based  on  the  buddhas’  emission  of 
light.  The  location  of  the  site  of  the  extinction  in  Magadha  is  three  li  from 
the  site  of  the  bodhi  tree.  The  site  of  the  extinction  of  birth  and  death  is 
called  the  site  of  extinction.  As  for  “ten  world-oceans,”4  the  second  fascicle 
of  the  Flower  Ornament  Sutra  says:  “Just  to  the  east  of  the  lotus  treasury 
world  ocean  there  is  a  world  ocean  called  Pure  [Lotus  Flower]  Excellent 
Radiant  Adornment.  In  its  midst  is  a  buddha  world  called  Myriad  Jewel 
Adamant  Store.”  (T  278.9.405c26-27)  In  this  way,  each  of  the  adjacent  lands 
in  the  ten  directions  has  a  different  name,  each  of  which  are  explained  in 
detail  in  similar  fashion.  Leaving  out  the  Lotus  Flower  Store  World  Ocean, 
they  are  called  the  ten  world  oceans.  The  number  of  the  world  oceans  is  as 
was  explained  above. 
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The  ten  abodes,  ten  practices,  and  ten  dedications  of  merit  are  equivalent 
to  the  ten  stages  of  the  departure  toward  the  destination,  etc.  which  were 
taught  earlier.  As  for  the  “ten  meditations”:  this  sentence  follows  the  order 
according  to  the  exclusive  practice  and  sapience  of  the  four  wholesome  roots 
and  therefore  one-sidedly  mentions  “meditation.”  Dhyana  means  “mental 
equipoise.”  What  are  the  ten  kinds?  These  corresponded  to  the  explanation 
in  the  Chapter  on  the  Ten  Kinds  of  Meditation  in  the  Flower  Ornament 
Sutra.  The  fifth  chapter  of  the  Sutra  on  Wholesome  Precepts,  which  deals  with 
meditation,  teaches  ten  kinds  of  pure  tranquil  meditation,  starting  with  the 
pure  meditation  of  stilling  worldly  dharmas  and  so  forth.5  What  are  the  ten? 
The  verse  says: 


Perhaps  “galaxy”  would  be  a  good  rendering  for  “world-ocean”  but  I  have  not  yet  seen  a  precedent 


case. 
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The  tainted,  untainted,  the  expedient; 

Original  and  advanced, 

Entering,  abiding,  emerging,  and  reaching  the  apex; 
With  ascertainment,  they  add  up  to  ten. 
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According  to  fascicle  one,  the  ten  adamant  [states  of  mind]  are  equivalent 
to  the  ten  dedications  of  merit.  How  is  it  that  within  the  discussion  of 
the  four  heavens  the  form  realm  is  again  said  to  be  in  the  area  of  the 
dedications?  Master  Zhenzang  of  Northern  Pingzhou  said:  “As  the  form 
realm  is  explained,  its  activities  pervade  all  stages.”  As  it  says  in  fascicle  39 
of  the  Flower  Ornament  Sutra ,  “ten  adamant  states  of  mind”  means  that  the 
bodhisattvas  give  rise  to  this  kind  of  attitude:  ‘I  will  awaken  to  all  dharmas 
in  the  three  times,  completely,  without  remainder.’ The  is  the  first  stage  of 
the  arousal  of  the  adamantine  states  of  mind.  (T  278.9.645al7-645a21)  And 
so  forth.  The  ten  kinds  of  patience  are  as  explained  in  the  Yogdcdrahhumis 
chapter  on  patience,  which  says:  “There  are  ten  [levels]  of  pure  patience.” 
(T  1579.30.525bl5)  It  explains  these  in  detail.  Also  the  chapter  on  patience 
in  the  Sutra  o?^  Wholesome  Precepts  (T  1582.30.985b5)  explains  ten.  The  ten 
vows  are  as  explained  in  the  Flower  Ornament  Sutra.  The  Sutra  on  Arousing 
the  Mind  of  Enlightenment  is  cited  below  in  the  explication. 


ifHf. 


5  This  is  the  first  of  the  ten  kinds  of  meditation  listed  there.  See  T  1582.30.988c7— 11. 


218  IV.  Roll  Three 


Sfl-JL, - -tTIjC  -g-g-TPT  #]#&*=  #^FWl>Ao 

i4o  J 

[Sutra]  Then  Sakyamuni  Buddha,  after  first  appearing  in  the  Lotus 
Treasury  World,  entered  into  the  Palace  of  the  Deva  Kings  from  the  East. 
After  expounding  the  Sutra  of  Mara’s  Conversion,  he  descended  to  be  born 
in  the  state  of  Kapilavastu  in  the  southern  continent  of  Jambudvipa.  His 
mother  was  named  Maya,  his  father  Suddhodana,  and  he  himself  was  named 
Siddhartha.  He  left  home  at  seven;6  he  attained  enlightenment  at  thirty,  and 
came  to  be  called  Sakyamuni  Buddha.  At  the  site  of  his  enlightenment  he 
sat  in  the  Adamant  Splendorous  Royal  Throne,  and  from  this  time  until  his 
ascent  to  the  palace  of  the  Heaven  of  Mahesvara,  he  expounded  his  teachings 
in  ten  places,  one  after  the  other.  At  this  time  the  Buddha  observed  the  nets 
of  the  King  of  the  Brahma  Heaven,  and  was  motivated  to  say: 

Innumerable  worlds  are  just  like  the  eyes  in  this  net.  Each  and  every 
world  is  different  from  the  other,  and  the  differences  are  innumerable.  It 
is  the  same  with  the  Buddha’s  teachings.  Up  to  now  I  have  returned  to 
this  world  eight  thousand  times. 


75J.3t§-#ife 

[Commentary]  Second  is  the  separate  explanation,  which  responds 
concern  that  can  be  expressed  as:  “When  [Sakyamuni]  first  attained 
enlightenment,  when  did  he  preach?”  Hence,  the  present  explanation  says 


6  According  to  better-known  tradition,  Gautama  left  home  somewhat  later,  after  being  married. 
Thus  other  English  translations  render  this  as  “after  seven  years  as  a  world-renunciant”  or  something 
of  that  nature.  But  that  is  not  what  the  text  says,  and  since  Daehyeon  makes  note  of  this  in  his 
commentary  below,  I  render  it  as  is. 
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that  this  is  the  transformation  [-body]  Sakyamuni,  who  originally  manifested 
himself  as  a  Buddha  coming  from  the  Flower  Store  World,  and  from  the 
East  entered  into  the  palace  of  Tusita  Heaven.  After  preaching  the  Sutra  on 
Converting  Mara,  he  then  descended  into  his  mother’s  womb,  and  proceeded 
up  to  he  received  the  name  of  Sakyamuni  Buddha;  this  shows  the  attainment 
of  enlightenment.  Other  sutras  say  that  he  subdued  Mara  beneath  the  bodhi 
tree.  Why  does  this  sutra  say  that  after  subduing  Mara  he  then  entered  the 
womb  to  be  born  in  the  realm  below? 


iiPMF  Ik% l#—,  J  STfc, 
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Explanation:  The  hordes  of  Mara  are  not  only  one;  their  subjugation 
occurred  both  before  and  after.  As  the  Great  Collection  Sutra  says:  “There 
are  tens  of  billions  of  Mara  Kings.”7  Once  they  are  subjugated,  there  won’t 
be  any  left  over.  After  the  Buddha’s  entry  into  nirvana,  who  could  cause  a 
disturbance  in  the  samgha.  It  was  in  order  to  demonstrate  his  overwhelming 
power  that  from  time  to  time  he  subjugated  demons.  As  the  Flower 
Ornament  Sutra  says:  “In  order  to  show  that  the  power  of  the  merit  of  the 
bodhisattva  is  indestructible  ...” 


-MJ&dadLo  IF  4 1-xB'ko 

“Descent  into  Jambudvlpa”  refers  to  the  phase  of  entry  into  the  womb. 
The  Sanskrit  term  jambu  means  “the  best  gold.”  As  it  says  in  the  Jambudvlpa 
Chapter  of  the  Agama  Sutra,  beneath  the  Jambu  trees  there  is  gold,  with  a 
thickness  of  40  yojanas,  and  this  is  called  “the  best  gold,”  as  it  is  the  best  kind 
among  all  kinds  of  gold.  This  is  the  gold  of  the  Jambu  river.  “Mahayana”  is 


7  Probably  referring  to  a  passage  such  as  that  found  at  T  397.13.4cl4  or  T  397.13.72bl8. 
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rendered  as  “great  conveyance.”8 
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As  for  “leaving  home  at  the  age  of  seven,”  the  text  is  mixed  up  here,  as 
it  has  already  been  said  that  he  left  home  only  after  getting  married.  The 
Chronicle  of  Western  Regions  says:  “What  all  parties  see  and  hear  is  not  the 
same. ’’The  orthodox  interpretation  can  be  seen  as  is  recorded  in  the  Suvarna- 
prabhdsottama-sutra.  The  text  following  “the  site  of  his  enlightenment” 
expresses  the  time.  It  means  that  after  attaining  enlightenment,  from  the 
stage  of  the  fourth  dhyana  he  served  Vairocana,  received  the  Dharma  of 
the  mind-ground,  and  then  returned  to  the  site  of  his  enlightenment  to 
expound  on  the  ten  oceans  of  worlds.  He  gave  this  sermon  in  ten  locations 
one  after  the  other,  until  he  reached  the  tenth  place,  which  was  the  palace  of 
the  Heavenly  King  Mahesvara,  wherein,  when  he  expounded  on  the  mind 
ground,  the  Mahabrahma  Kings  offered  him  nets  and  pennants.  From  this 
explication  of  the  Dharma  up  to  the  time  of  his  proclamation,  he  was  reborn 
into  this  world  eight  thousand  times. 

[Sutra]  For  the  sentient  beings  in  this  Saha  world,  I  have  sat  upon  the 
adamant  splendorous  throne,  [and  all  the  other  ten  stations]  up  to  the  palace 
of  King  Mahesvara.  I  have  completed  the  succinct  disclosure  of  the  Chapter 


Taking  #x  as  a  corruption  of  -ftf. 
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of  the  Dharma  Gate  of  the  Mind  Ground.  Thereafter,  I  descended  from 
the  heavenly  palace,  to  the  place  below  the  bodhi  tree  in  Jambudvipa,  and 
for  all  the  sentient  beings  and  benighted  worldlings  in  this  world  explained 
the  single  admonishment  that  was  always  recited  by  our  original  teacher 
Vairocana  Buddha  when  he  aroused  his  original  intention  for  enlightenment 
within  the  original  mind  ground. 
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[Commentary]  The  second  of  the  major  divisions  is  that  of  the  section 
of  admonishment  against  engaging  in  unwholesome  activities.  Within 
this  there  are  three  parts:  the  introduction,  the  main  teaching,  and  the 
dissemination  section.  Within  the  first  there  are  again  three  parts:  the  time 
and  place  [of  the  teaching],  the  exhortation,  and  the  compilation  of  the 
precepts.  This  first  part  is  the  preface  of  the  interlocutor,  giving  the  time  and 
place.  In  order  to  convert  [the  people  of]  the  Saha  world,  [the  Buddha]  goes 
from  the  Adamant  Throne  up  through  the  fourth  meditation  heaven,  which 
indicates  the  type  of  people  who  were  to  be  converted.  After  finishing  his 
exposition  of  the  mind  ground,  he  returns  to  the  place  below  the  bodhi  tree, 
where  he  begins  to  explain  the  below  enumerated  bodhisattva  pratimoksa. 
Since  the  precepts  dispel  sins  and  darkness,  they  are  said  to  be  radiant. 


C.The  Exhortation  Jiff 
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[Sutra]  The  radiant  adamantine  precepts  are  the  source  of  all  buddhas,  the 
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origin  of  all  bodhisattvas,  the  seed  of  buddha  nature.  All  sentient  beings 
without  exception  have  the  Buddha  nature.  All  [those  who  have]  mentation, 
consciousness,  form,  and  mind — who  have  these  feelings  and  these  minds, 
are  all  encompassed  by  these  Buddha-nature  precepts.  It  is  precisely 
because  of  these  ever  present  causes  [in  the  form  of  the  precepts],  that 
there  is  without  fail  always  an  abiding  Dharma  body.  In  this  way,  these  ten 
pratimoksas  appear  in  the  world,  and  these  Dharma  rules  are  received  and 
upheld  with  reverence  by  all  sentient  beings  of  the  three  times.  I  will  now 
once  again  recite  the  Chapter  of  the  Ten  Inexhaustible  Precepts  Treasury 
for  this  great  assembly.  These  are  the  precepts  for  all  sentient  beings,  whose 
original  self-nature  is  pure. 
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[Commentary]  Second  is  the  exhortation  from  the  Dharma  King,  which 
has  the  two  aspects  of  urging  action  and  encouraging  belief.  This  is  the 
first.  The  Buddha  introduces  the  precepts,  saying  that  adamant  is  extremely 
hard,  and  is  able  to  give  support  to  all  kinds  of  merit;  it  prevents  [merit] 
from  slipping  away  and  dispels  all  unwholesomeness.  Among  the  myriad 
merits  of  cause  and  effect,  the  precepts  are  regarded  as  the  first  and  are 
called  “origin.”  They  are  enumerated  at  length  below.  The  “Seeds  of  Buddha- 


9  Pratimoksa  literally  means  “liberation  from  all  afflictions.”  In  traditional  vinaya 

discourse,  this  usually  refers  to  the  body  of  precepts  to  be  kept  by  monks  and  nuns,  specifically,  a  part 
of  the  Vinaya  that  contains  the  227  disciplinary  rules  for  monks  and  348  nuns  that  is  recited  at  every 
uposatha  ceremony.  In  China,  the  pratimoksa  most  often  used  was  one  associated  with  the  Vinaya 
of  the  Dharmagup takas,  which  was  rendered  into  Chinese  as  the  Four-Part  Vinaya  Over 

time,  however,  there  were  efforts  in  China  to  replace  the  “Hlnayana”  pratimoksa  with  a  “Mahayana” 
one  that  could  be  used  in  rites  of  confession.  That  resulted  in  the  development  of  the  so-called 
bodhisattva  precepts,  which  are  the  ten  grave  precepts  of  the  Sutra  of  Brahma's  Net.  [Source:  DDB] 
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nature”  are  the  essence  of  the  precepts.  “Mentation”  Ik  refers  to  the  manas\ 
“consciousness”  ill,  refers  to  the  six  consciousnesses;  “mind”  refers  to  the 
eighth  consciousness;  “form”  refers  to  the  five  faculties.  All  those  who 
have  these  kinds  of  feelings  and  mind  are  contained  in  the  [family  of]  the 
Buddha-nature — all  will  become  buddhas.  How  so? 
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“It  is  precisely  because  of  these  ever  present  causes  [in  the  form  of  the 
precepts],  that  there  is  always  an  abiding  Dharma  body.”  Sambodhi  is  the 
cause.  The  word  “precisely”  is  repeated  because  it  is  precisely  the  cause  of  the 
effect.  Since  this  occurs  just  as  it  should,  there  is  precisely  the  reward  and 
transformation[-bodies],  as  well  as  the  eternally  dwelling  Dharma  body.  As  for 
“in  this  way  the  ten  precepts  are  manifested  in  the  world”  and  so  forth:  in  the 
verbal  transmission  of  Sakyamuni  “appearing  in  the  world”  is  none  other  than 
these  Dharma-precepts  which  should  be  received  and  upheld.  This  is  because 
it  is  based  on  this  that  one  expresses  the  fruit  of  one’s  own  buddha-nature. 
Therefore,  now  for  this  great  assembly,  the  verbal  transmission  is  offered.  The 
words  “these  are  the  precepts  for  all  sentient  beings,  whose  original  self-nature 
is  pure”  shows  the  true  nature  of  the  precepts,  expressing  that  all  sentient 
beings  have  the  buddha-nature,  and  therefore  become  buddhas. 


i.  Encouraging  Belief  tMs 
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[Commentary]  The  below  eleven  and  a  half  verses  are  the  second  part  of 
this  section,  the  encouragement  of  belief.  Faith  is  the  basis  for  entering 


224  IV.  Roll  Three 


into  the  Dharma;  morality  is  the  source  of  abiding  in  the  Dharma.  The 
reason  he  delivers  the  verse  is  to  reinforce  their  faith  and  morality.  Now,  the 
bodhisattva  precepts  can  be  broken  down  into  three  main  aspects:  the  first  is 
their  reception;  the  second  is  their  observance;  the  third  is  violation  and  loss. 


D.  The  Bodhisattva  Precepts 

i.  Aspect  of  Reception  SlfFI 
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First  is  the  aspect  of  reception.  Sentient  beings  in  the  six  destinies  merely 
understand  their  teacher’s  words.  They  must  first  give  rise  to  the  aspiration 
for  enlightenment,  which  means  that  they  vow  to  definitely  attain  the  highest 
form  of  enlightenment,  and  bring  benefit  to  sentient  beings  throughout  future 
times.  As  the  Yogacarabhumi  says:  “The  mind  of  aspiration  for  enlightenment 
has  firm  seeking  as  its  way  of  appearing;  therefore  peerless  enlightenment 
takes  the  benefit  of  all  sentient  beings  as  its  object.”  (Citation  not  found.) 
Once  one  has  given  rise  to  this  state  of  mind,  there  are  two  kinds  of  reception. 


a.  Partial  Reception  — 
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The  first  is  the  partial  reception  of  the  precepts.  According  to  what  the 
recipient  of  the  precepts  can  handle  according  to  his  inclinations,  whether  it 
be  one  precept  or  many,  all  attain  the  completion  of  morality;  they  are  called 
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bodhisattvas.They  are  not  the  same  as  s'ravakas,  who  must  observe  the  full  set 
of  precepts.  And  if  they  receive  the  precepts  partially  in  this  way,  they  cannot 
be  called  bhiksus.  This  means  that  they  are  made  to  attain  arhatship  in  this 
lifetime.  Fully  observing  the  regulations  they  establish  centers  for  training 
where  the  ten  precepts  and  the  full  set  of  precepts  must  each  be  upheld  in 
full.  Whether  worldling  or  sage,  they  undergo  training  according  to  the  same 
standard,  and  exactly  for  this  reason  people  are  selected  according  to  their 
capacity.  Thus,  those  having  obstructions  and  difficulties,  and  those  in  other 
destinies  are  not  included. 

fit -ST-Mk 
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Bodhisattvas  are  not  like  this — they  take  on  the  practice  of  the  precepts 
according  to  their  capacity.  This  means  that  they  generally  do  not  expect 
to  attain  Buddhahood  in  the  present  life — this  is  something  that  requires 
practice  through  countless  great  kalpas.  From  the  mere  understanding  of  the 
teacher’s  words,  up  to  the  stage  of  adamantine  mind,  they  gradually  develop 
to  completion  according  to  the  ability  of  their  station.  It  is  like  the  creation 
of  a  mountain  or  an  ocean,  with  starts  with  a  single  grain,  or  a  single  drop. 
Since  it  is  already  the  case  that  there  is  no  merit  that  is  not  included  in  great 
enlightenment,  if  one  desires  to  completely  accumulate  it,  what  goodness 
could  not  serve  as  a  cause?  Thus,  based  on  this  understanding,  rather  than 
seeking  to  be  born  in  another  circumstance,  people  merely  understand  their 
teachers’  words  and  all  attain  the  aspiration  for  enlightenment.  Even  if  the 
mere  understanding  of  the  teacher’s  words  results  in  the  reception  of  only 
one  precept,  this  is  still  better  than  all  the  merits  of  the  two  vehicles.  The 
merit  of  the  arhat  is  only  for  himself — he  has  no  feelings  for  the  world 
of  sentient  beings.  The  bodhisattva,  with  [only]  one  precept  will  save  all 
[beings] — there  is  not  one  being  who  does  not  receive  his  good  will. 
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b.  Full  Reception 
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The  second  is  the  reception  of  the  full  set  of  precepts  at  once,  referring  to 
the  three  categories  of  (Mahayana)  precepts.10  Those  in  category  of  “full 
observance”  cut  off  all  forms  of  immorality.  By  immorality  we  mean  all  kinds 
of  repudiation  of  the  Dharma  that  should  be  eliminated.  From  the  time  of 
the  first  arousal  of  the  aspiration  for  enlightenment,  one  stops  killing  living 
things  and  so  forth;  through  the  three  stages  of  worthies  and  ten  bodhisattva 
stages  one  quells  and  eliminates  the  two  hindrances,  and  so  on  up  to  the 
attainment  of  full  enlightenment,  when  one  casts  off  the  dharma  of  cyclic 
existence. 


io  three  categories  of  pure  precepts.  Three  sets  of  ideal  precepts  (Skt.  trividhani  silani ),  or 

bodhisattva  precepts  established  by  Mahayana  Buddhism  to  stand  in  contrast  with  the 

formalized  Vinaya  of  earlier  Buddhism,  which  are  intended  to  represent  a  more  flexible  and  spiritual, 
rather  than  literal  approach,  to  developing  morality.  There  are  two  similar  interpretations  of  the 
three.  The  first  is  that  found  here  in  the  Sutra  of  Brahma's  Net  and  the  Yingluo  jing  (1) 

Keeping  all  precepts;  the  formal  5,  8, 10,  or  the  full  set  of  precepts  {samvara-sila).  These  are 

characterized  as  “quelling  evil”  jh.,^.  (2)  Practicing  all  virtuous  deeds — whatever  works  for  goodness 
{kusala-dha rma-samgrahaka-sila) ;  characterized  as  “cultivating  goodness”  %-ftr  (3)  Granting 
mercy  to  all  sentient  beings;  whatever  works  for  the  welfare  or  salvation  of  living  beings 
( sattvartha-kriya-sila)\  characterized  as  “bringing  benefit  to  others”  and  M.M.'fr'tit.  In  another 
interpretation,  categories  one  and  two  are  considered  to  be  practices  of  self-improvement  and 
the  third  group  consists  of  practices  that  are  aimed  to  improve  the  spiritual  condition  of  others  ^'J 
The  second  interpretation  is  that  found  in  the  Yogacarabhumi-sastra  and  Bodhisattvabhumi- 

siitra  In  this  case  the  first  group,  called  refers  to  the  full  set  of  “Yknayand' pratimoksa 

precepts;  the  second  group  has  the  same  name  as  above,  and  refers  to  the  cultivation 
of  good  states;  the  third  group  is  called  “precepts  that  bring  benefit  to  sentient  beings  ” 

Here,  the  second  and  third  groups  are  supposed  to  reflect  Mahayana  principles,  thus  enhancing  the 
original  content  of  the  Vinaya.  [Source:  DDB] 
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[The  second  is  the]  Moral  discipline  that  focuses  on  developing  goodness, 
which  means  that  one  cultivates  all  kinds  of  wholesome  behavior.  “Good” 
refers  to  all  dharmas  of  practice  and  realization  that  are  the  content  of  one’s 
training  according  to  one’s  ability  from  the  time  of  the  first  arousal  of  the 
aspiration  for  enlightenment.  The  three  levels  of  worthies  and  the  ten  stages 
of  the  bodhisattvas  each  have  their  own  set  of  ten  excellent  practices,  and  so 
on  up  to  the  two  kinds  of  transformation  of  the  basis  that  occur  in  the  level 
of  full  enlightenment. 
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[The  third  is]  “bringing  benefit  to  sentient  beings,”  which  refers  to  the 
salvation  of  all  sentient  beings.  From  the  time  of  the  first  arousal  of  the 
aspiration  for  enlightenment,  one  teaches  and  transforms  sentient  beings 
according  to  their  ability,  saving  them  on  into  the  limitless  future.  As  long 
as  you  are  not  an  ordinary  worldling,  then  you  save  everyone.  This  is  because 
although  the  taking  of  the  oath  of  the  three  kinds  of  discipline  is  done 
suddenly,  they  are  fully  realized  only  through  gradual  practice.  These  kinds 
of  unobstructed  vows  and  practices  that  are  set  into  motion  are  the  most 
excellent  among  vows  and  practices.  Wherever  one  is  born,  there  is  bound 
to  be  a  ruler  among  the  people.  Yet  there  is  no  one  who  is  equal  to  the 
attainment  of  this  kind  of  fruition — except  for  he  who  has  attained  peerless 
perfect  enlightenment. 


ii.  The  Aspect  of  Guarding 


a.  Approach  of  Going  Along  with  the  Mind  PS'L'FI 
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Second  is  the  aspect  of  guarding,  which  is  outlined  into  ten  approaches.  The 
first  is  the  approach  of  going  along  with  the  mind.  People  tend  to  abide  in 
what  is  comfortable,  as  influenced  by  their  activities  in  former  lifetimes.  It  is 
just  like  in  the  material  world,  where  things  tend  to  stay  in  the  range  of  their 
original  color,  even  though  the  color  of  a  certain  body  of  water,  might  vary 
in  shades  of  green,  blue,  etc.  Therefore  one  first  solidifies  ones  moral  practice, 
and  then  gradually  fills  out  the  rest.  As  the  Sutra  on  Primary  Activities  says: 
“If  they  receive  one  precept,  they  are  called  partial-precept  bodhisattvas 
[and  then  they  add  two  precepts,  three  precepts  and  so  forth]  up  to  the 
point  where  they  have  received  all  of  them,  whereupon  they  are  called  full- 
precept  bodhisattvas.”  (T  1485.24.1021bl6-17)  In  this  way,  according  to  the 
Buddha’s  system,  they  should  gradually  fill  their  discipline  out  to  its  fullest 
extent. 


b.  The  Approach  of  Fully  Practiced  Discipline 

J 
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This  is  the  second,  the  approach  of  fully  practiced  discipline.  As  the 
Yogacarabhumi  says:  “Even  the  self-benefit  oriented  s'rdvakas  are  able  to  guard 
the  minds  of  others;  how  much  more  in  the  case  of  bodhisattvas,  whose 
priority  is  the  benefit  of  others.”  (T  1579.30.517al2-14)  Therefore  they 
guard  everyone,  even  maintaining  precepts  that  pertain  to  secular  affairs.11 
Yet,  the  Mahdprajndpdramitd-sastra  says:  “Newly  practicing  bodhisattvas  are 


Precepts  for  avoiding  criticism  are  precepts  that  deal  with  behaviors  that  in  themselves 
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not  able  to  in  the  present  life,  at  one  time,  fully  carry  out  the  five  perfections. 
For  example,  in  guarding  their  three  robes,  they  are  not  able  to  offer  them  [to 
others],  and  so  forth.” 


c.  Approach  of  Sticking  with  the  Essentials  Pi'KFI 
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From  here  is  the  third  approach,  that  of  sticking  with  the  essentials.  [In 
this  approach]  when  one  is  faced  with  conflicts  with  the  present  situation, 
he  only  maintains  the  essential  precepts,  and  is  relaxed  regarding  the  rules 
against  relatively  superficial  transgressions.  As  the  Mahayana-samgraha  says: 
“The  bodhisattva  does  not  actively  engage  in  transgressions  of  fundamental 
morality,  and  in  this  sense  is  like  the  s'ravakas.  But  he  may  engage  in  activities 
that  smack  of  superficial  contravention  of  societal  norms,  and  in  this  regard 
he  is  different  from  them.”12  And  yet  the  Yogacarabhumi  says:  “In  the  case 
of  the  most  excellent  benefit,  [there  are  instances  where]  precepts  regarding 
natural  morality  are  breached.”13 


d.The  Indirect  Approach  PiSSFI 


have  no  significant  moral  consequences,  but  which  are  observed  in  order  to  avoid  criticism  from  the 
secular  world.  For  example,  the  precepts  proscribing  the  consumption  of  alcohol,  or  pungent  herbs. 
Also  expressed  as  and  the  opposite  of  this  would  be  precepts  concerning  natural 

moral  law  The  Sanskrit  pratisedha  means  warding  off,  driving  away,  expulsion;  prohibition, 
denial,  refusal,  etc.  [Source:  DDB] 

12  A  summary  of  the  discussion  starting  from  T  I595.31.233al. 

13  The  line  in  the  Yogacarabhumi-sastra  that  seems  closest  to  this  is  -|MlI  ^  %']  5^'tlTd.lf-d'' 

Thus,  “the  most  excellent  benefit”  J  is  “giving  benefit  to  others”  (T  1579.30.517b 7) 
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Next  is  the  fourth,  the  indirect  approach.  As  the  Mahayanasamgraha  says: 
“engaging  in  the  ten  immoral  practices  ...”  (Perhaps  T  1595.31.215a6)  In 
the  Yogacarabhumi  only  seven  crimes  are  elaborated.  Yet  the  third  is  still  not  a 
crime  of  fundamental  morality,  as  it  allows  for  desire  directed  at  an  unrelated 
woman.  The  Mahayanasamgraha ,  in  thoroughly  articulating  wrong  behavior 
uses  the  words  “ten  immoral  activities”  to  show  beneficial  activity.  That  means 
that  taking  life  and  so  forth  are  also  included.  Yet  the  Mahay dna-sutrdlamkara 
says:  “Since  [the  act]  is  based  on  the  intention  of  benefiting  all  beings,  the 
craving  [that  bodhisattvas]  give  rise  to  is  not  sinful;  when  there  is  ill-will 
then  it  is  a  different  matter,  since  this  will  inevitably  bring  harm  to  others.” 
(T  1 604.31. 623al5-16)14 


e.The  Approach  of  According  with  the  Superior  IlIidFI 
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This  is  the  fifth,  the  approach  of  according  with  the  superior.  Attachment 
accords  with  great  compassion,  and  thereby  sin  is  mitigated.  But  anger  is 
opposes  compassion,  and  so  the  sin  is  heavy.  As  the  Yogacarabhumi  says: 
“The  sins  of  bodhisattvas  usually  arise  with  anger,  not  with  craving.”  and  so 
forth.  (T  1579.30.521b20)  Furthermore,  the  Mahaprajhaparamita-sastra 


14  The  commentary  on  this  verse  says:  'H J^$CQ 

(T  1604.31. 623al7-18) 
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says:  “Bodhisattvas  make  it  a  rule  to  avoid  afflicting  sentient  beings;  they  are 
not  like  the  s'ravakas  who  seek  nirvana  in  the  present  lifetime.  Even  though 
excessive  lust  does  not  afflict  other  sentient  beings,  it  does  ensnare  [one’s 
own]  mind,  and  thus  it  is  a  great  sin.  Bodhisattvas,  not  seeking  nirvana  in  the 
present  lifetime,  they  are  repeatedly  reborn,  filling  out  their  merit.”15  Yet,  the 
Yogacarabhumi-sastra  [also]  says:  “If  they  want  to  sever  those  [afflictions]  and 
give  rise  to  their  aspiration  [for  enlightenment],  when  they  begin  to  apply 
themselves,  their  afflictions  are  greatly  agitated.  If,  in  the  effort  of  subduing 
this  state  of  mind,  they  give  rise  to  anger  and  other  obstructions,  this  is  not  a 
breach  of  the  precepts.”16 


f.  Approach  of  Resolve 
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This  is  the  sixth,  the  approach  of  resolve.  When  it  is  based  on  the  power  of 
one’s  resolve  [for  enlightenment],  unwholesome  activity  is  not  a  breach  of 
the  precepts.  As  the  *Das'abhumika-vibhasa  says:  “When  stinginess  is  not 
loosened,  there  are  times  when  one  cannot  donate;  this  is  because  one’s 
atonement  is  presently  not  matured,  and  one  expects  to  donate  later.”  (Source 
not  located.)  Yet  the  sutras  also  explain  an  mental  attitude  of  observance  of 
the  precepts:  “It  is  like  the  stinginess  of  clinging  to  a  life  raft,  or  being  tied 
down  by  the  grass.” 


g.  Approach  of  Trepidation 


15  The  source  text  in  the  Dazhidu  lun  is  slightly  different: 

(T  1509.25.395c6-10) 

16  Paraphrase  of  T  I579.30.519a9-12. 
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This  is  the  seventh — the  approach  of  trepidation,  wherein  one  regards 
relatively  light  transgressions  of  societal  norms  to  be  equivalent  to  crimes 
against  natural  morality.  As  the  Nirvana  Sutra  says:  “Taking  a  relaxed 
attitude  toward  the  cultivation  of  wisdom  is  called  taking  a  relaxed  attitude; 
taking  a  relaxed  attitude  toward  the  cultivation  of  morality  is  not  called 
taking  a  relaxed  attitude.”  (T  374.12.400c25-26) 


h.  Approach  of  Completion  of  the  Best  Part  JiStfl#  FI 
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This  is  the  eighth,  the  approach  of  the  completion  of  the  best  part.  In  the 
doing  of  good,  there  is  a  best  part  which  should  be  given  free  reign,  or 
stopped  as  appropriate.  Yet  the  Mahayana-sutralamkara  says:  “Even  if  one 
dwells  eternally  in  hell,  it  does  not  obstruct  great  enlightenment.  But  if 
one  is  focused  on  one’s  own  benefit,  this  obstructs  great  enlightenment.” 
(T  1 604.31. 622b27-28) 


i.  Approach  of  Guarding  against  Hindrances 
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This  is  the  ninth,  the  approach  of  protecting  against  hindrances.  [For  example, 
the  case  where]  even  though  one  engages  in  wholesome  activities,  he  is  on 
guard  against  the  [views]  of  the  Hlnayana.  As  the  Mahdprajfidpdramitd-sutra 
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says:  “If,  for  example,  bodhisattva  were  to  be  subjected  to  the  five  subtle  desires 
for  kalpas  as  many  as  the  grains  of  sand  in  the  Ganges  River,  this  would  not 
be  seen  as  a  violation  of  the  bodhisattva’s  moral  code.  If  he  were  to  give  rise  to 
one  thought  with  the  attitude  of  the  two  vehicles,  this  would  be  a  violation.”17 
Explanation:  Even  if  they  are  tainted  by  desire  their  Great  [-vehicle]  mind 
is  not  exhausted;  since  there  is  no  unpardonable  ( parajika )  offense,  this  is 
said  not  to  be  a  violation.  Yet  the  Sutra  of  Manjusris  Questions  says:  “If  one 
discriminates  male  and  female  and  non-male  and  female  characteristics,  this 
is  a parajika  offense  for  bodhisattvas.”  (T  468.14.497all-12) 


j.  Final  Approach  ZZWH 

tfiAJp-Hr&lfcno 

This  is  the  tenth,  the  final  approach.  If  one  is  attached  to  the  characteristics 
of  phenomena,  it  is  not  final.  The  Mahaprajnaparamita-sutra  says:  “One 
should  [practice  the  perfection  of  morality]  by  not  observing  the  completely 
pure  perfection  of  morality;  this  is  because  the  marks  of  violation  and 
nonviolation  are  unobtainable.  ” 


iii.  Violation  and  Loss  lEffeFI 
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Not  an  exact  quote,  but  reflecting  the  point  of  the  discussion  on  T  220.7.1019—20. 
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The  third  section  is  on  violation  and  loss,  with  the  main  implication  being 
that  the  bodhisattva  code  of  morality  has  no  unpardonable  offenses.  When 
the  precepts  are  partially  received,  they  are  also  partially  observed.  This  is 
not  the  same  as  with  sravakas ,  who,  when  committing  a  single  grave  sin,  are 
considered  to  have  directly  violated  the  entire  code,  and  to  have  lost  their 
status  as  a  bhiksu.  As  the  Sutra  on  Primary  Activities  says:  “In  the  bodhisattvas’ 
observance  of  all  mundane  and  holy  precepts,  utmost  mental  effort  is 
taken  as  essential.  Therefore,  in  applying  the  mind  to  its  fullest  extent,  the 
precepts  are  applied  to  their  fullest  extent;  since  the  mind  is  inexhaustible, 
the  precepts  are  also  inexhaustible.”  (T  1485.24. 1021b20-21)  “Mind” 
means  “mental  state  of  expectation.”  If  one  does  not  abandon  the  vow  of 
the  inexhaustible  moral  code,  there  will  be  no  exhaustion  of  violations,  since 
there  is  no  limit  to  the  moral  code.  Based  on  this,  the  moral  code  is  always 
following  along  together  in  the  course  of  transmigration,  steadily  increasing 
in  its  application,  up  until  the  attainment  of  full  enlightenment.  It  is  just 
like  a  river,  which  flows  on  and  on,  day  and  night,  without  stopping,  until 
it  arrives  to  the  ocean.  The  only  exception  is  the  purposeful  abandonment 
of  the  aspiration  for  great  enlightenment.  Since  this  mind  is  exhausted,  the 
moral  code  is  also  exhausted. 
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Yet  grave  violations  of  the  precepts  are  broadly  divided  into  two  types. 
The  first  is  its  complete  breach  of  the  precepts  and  the  second  is  staining 
the  precepts.  If  the  violation  is  based  on  the  most  virulent  active  afflictions, 
according  to  the  limbs  of  what  is  violated,  one  loses  the  restraints  of  morality. 
If  they  are  active  afflictions  of  medium  and  lesser  virulence,  the  restraints  of 
morality  are  only  stained,  and  not  lost.  As  the  Yogacarabhumi  says: 


The  Grave  Precepts  235 


If  bodhisattvas  commit  the  four  parajika  violations  repeatedly  without 
any  shame  or  guilt,  and  give  rise  to  profound  indulgence  and  see  this  as 
being  meritorious,  you  should  know  that  this  is  violation  based  on  the 
most  virulent  active  afflictions.  On  the  other  hand,  when  bodhisattvas 
momentarily  commit  a  parajika  violation,  they  are  not  thereby 
abandoning  the  entire  code  of  pure  bodhisattva  morality.  This  is  not  the 
same  as  the  case  of  the  s'ravakas,  for  whom  one  violation  implies  total 
repudiation.  (T  1579.30.515cl2-16) 

Furthermore,  even  in  the  case  of  losing  pure  morality  based  on  the  most 
virulent  active  afflictions,  a  sutra  says:  “With  repentance  one  can  also  be  re¬ 
ordained.”  (Source  not  found.)  It  is  not  the  same  as  the  case  of  the  s'ravakas, 
who  are  basically  cut  out  of  the  samgha,  and  may  not  return  to  it  in  this  lifetime. 
The  extensive  citation  of  the  doctrinal  principles  can  be  seen  in  my  Doctrinal 
Essentials  {of  the  Sutra  of  Brahma’s  Net,  so  we  will  end  our  digression  here. 


iv.  Interpretation  of  the  Verse  S'/l 
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I  will  explain  the  verses  in  two  sections.  These  are  the  first  six  stanzas,  which 
are  the  section  of  verse  transmission  of  our  original  teacher.  Thus  it  is  called 
the  preface  of  the  original  teacher’s  verse  transmitted  from  Sakyamuni.  The 
latter  five  and  half  stanzas  constitute  the  section  of  the  praise  of  the  lord  of 
the  final  age.  This  is  because  Sakyamuni  himself  expounded  the  doctrinal 
essence  of  the  precepts.  In  the  first  section  there  are  also  two  parts.  The  first 
five  stanzas  express  the  author  as  the  honored  victor.  The  last  stanza  praises 
the  efficacy  of  the  precepts.  Within  the  first  there  are  again  two.  The  first  two 
and  half  stanzas  show  the  body  from  source  to  derivatives.  The  latter  two  and 
a  half  stanzas  explain  the  Dharma  from  source  to  derivatives. 
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a.TheTransmission  and  Remembrance  of  the  Founding  Teacher 


I.The  Excellence  of  the  Principle  Object  of  Veneration  SIlIi^fliFI 
a )  Showing  the  Body  from  Source  to  Derivatives 


[Sutra]  Now  I,  Vairocana,  am  sitting  on  the  lotus  flower  platform, 
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[Commentary]  “Showing  the  body  from  source  to  derivatives”  is  outlined 
in  four  levels.  The  first  is  that  of  the  body  of  enjoyment  for  others.  Tradition 
says:  “this  body  is  visible  to  those  who  are  in  the  second  ground.”  Since 
the  perfection  of  morality  is  the  main  theme  of  this  sutra,  it  is  not  the  self¬ 
enjoyment  body,  since  the  Flower  Ornament  Sutra  and  so  forth  say  that  it  is 
unlimited.  “Square”  7T  means  “correct”  jE-.  The  “Thousand-petaled  platform” 
is  formed  in  the  bodhisattvas’  pure  land  in  the  second  ground.  It  is  on  this 
platform  in  this  land  where  this  body  is  situated.  The  thousand  petals  are  the 
people  in  this  land  who  are  transformed.  As  the  Sutra  for  Humane  Kings  says: 
“Bodhisattvas  with  cognitive  faith,  residing  with  the  lands  of  hundreds  of 
buddhas,  thousands  of  buddhas,  ten  thousands  buddhas,  manifest  hundreds 
of  bodies,  thousands  of  bodies,  ten  thousands  of  bodies  ...”  (T  245.8.826cll- 
13,  abbreviated.)  The  Das'abhumika-sutra  says:  “Bodhisattvas  in  the  second 
ground  enter  a  thousand  worlds,  where  they  see  a  thousand  buddhas.”  (Source 
text  not  found.) 
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On  top  of  this  platform  is  a  separate  seat  for  the  Buddha — this  is  the 
thousand  petal  platform.  There  is  a  theory  that  says  this  “sitting”  is  incorrect. 
The  first  roll  of  the  scripture  distinctly  explains  that  Vairocana  Buddha  sits 
on  a  radiant  throne  of  a  million  shining  lotus  flowers.  The  text  has  already 
said  “I  abide  in  the  lotus  store  ocean  of  worlds;  this  platform  is  encircled  by 
a  thousand  petals;  each  petal  holds  one  world,  and  I  transform  each  of  these 
into  a  thousand  Sakyas,  who  each  in  turn  have  ten  billion  Sumerus.  We  can 
clearly  know  this  land.”  Some  object  saying:  “How  could  such  a  land  squeeze 
in  the  halo  of  Amitabha?  The  sutras  say  that  the  buddhas’  halo  is  the  size  of 
tens  of  billions  of  trichiliocosms?”  Thus  objection  is  not  valid.  After  all,  the 
halos  of  the  buddhas  are  not  set  in  their  size,  and  that  of  Sakyamuni  also 
illumines  countless  worlds.  Or,  having  already  stated  it  in  this  way,  this  only 
a  way  of  expressing  relative  vastness — they  don’t  necessarily  have  to  be  the 
same  in  size.  It  is  like  an  eye  being  used  as  an  example  of  the  sea.  Hence 
we  know  that  a  million  lotus  flowers  serve  as  his  seat.  Why  do  the  buddhas 
use  the  lotus  as  their  throne?  This  expresses  that  even  though  the  buddhas 
remain  in  the  world,  they,  like  the  lotus,  do  not  touch  the  [muddy]  water. 


W-f  #_h,  » f#&> 

[Sutra]  On  the  thousand  petals  that  surround  me  a  thousand  Sakyamunis 
again  appear. 
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[Commentary]  The  second  is  the  transformation  body  in  a  pure  land. 
Tradition  says:  “This  body  appears  to  those  whose  faculties  are  at  a  stage  of 
development  prior  to  the  grounds.”  There  is  an  explanation  that  says:  “Only 
after  one  has  [developed]  the  four  wholesome  roots  can  he  be  born  in  a  pure 
land.”  But  in  principle  it  doesn’t  have  to  be  this  way.  The  Pure  Land  Sutra 
says:  “Others  are  also  born  there.”  (Source  not  found.)  Pure  lands  and  defiled 
lands  are  the  same  place;  they  are  seen  differently  according  to  one’s  karma. 
It  is  like  the  way  that  the  four  kinds  of  consciousness18  and  so  forth  are 
different  kinds  of  functions  of  the  mind.  It  is  like  saying  that  the  mountains 
and  rivers  seen  by  Sariputra  are  transformed  by  the  Brahma  King  Sikhin  into 
a  jeweled  land. 


— a— ff*o 

[Sutra]  Each  flower  has  ten  billion  lands,  and  each  land,  a  Sakyamuni 
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[Commentary]  The  third  is  the  transformation  body  in  defiled  lands. 
“One  country”  means  one  world  in  the  realm  of  Mt.  Sumeru,  which  means 
that  the  southern  continent  (Jambudvlpa)  is  being  identified  as  a  world. 
The  Yogacarabhumi-sastra  says:  “One  great  chiliocosm  contains  100  kotis  of 
worlds.”  (Source  not  found.)  The  Mahayanabhidharma-samuccaya-vyakhya 
says:  “The  amount  of  one  kotl  is  the  same  as  100  eok?9"  (Source  not  found.) 


18  Probably  a  reference  to  the  four  major  distinctive  aspects  of  consciousness  as  defined  by  Yogacara: 
the  store  consciousness  ( alayavijndna ),  the  self-aware  consciousness  ( manas ),  the  conceptualizing 
consciousness  ( manovijnana ),  and  the  five  sense  consciousnesses  {fiancendriya) . 

19  The  exact  equivalent  of  one  jit-  is  not  uniform  throughout  Sinitic  Buddhist  sutras  and  treatises, 
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Why  then,  does  it  only  say  “ten  million”  here?  This  is  because  there  are 
many  kinds  of  eok.  The  Yogacarabhumi-sastra  further  says:  “An  eok  is  equal  to 
100,000.”  (Source  not  found.)  In  this  sutra  it  means  ten  million,  and  hence 
there  is  no  discrepancy;  the  point  here  is  just  to  give  a  rough  sense  of  the 
number.  It  is  also  said  that  one  type  of  Sumeru  world  is  actually  the  shape  of 
a  tree.  The  human  forms  that  fall  from  it  and  lean  on  it  spread  out  through 
all  lands  according  to  their  type,  with  no  obstruction  among  types.  It  is  like 
the  net  of  Indra,  [repeating  itself]  again  and  again  without  exhaustion.  This 
place  goes  beyond  the  level  of  conceptual  expression,  yet  this  place  within 
the  ocean  of  lotus  flower-platform  treasury  worlds  is  the  same  place  where 
Vairocana  turns  the  wheel  of  the  Dharma. 


[Sutra]  Each  sits  under  a  bodhi  tree,  and  simultaneously,  they  all  attain 
full  enlightenment. 

These  hundreds  of  thousands  of  millions  of  buddhas  are  all  the  original 
body  of  Vairocana. 

if.EJ0  MS  life ,  —  lit, 
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[Commentary]  The  fourth  is  the  case  of  pure  and  defiled  lands.  When 
one’s  faculties  suddenly  mature,  one  is  multiply  transformed  in  an  instant, 
assimilating  the  derivative  into  the  original.  As  the  first  fascicle  says,  the 
buddhas  on  the  thousand  petals  are  my  transformation  body.  Hundreds  of 
thousands  of  millions  of  Sakyas  are  the  transformation  bodies  of  a  thousand 
Sakyas. 


ranging  from  the  Chinese  100,000  to  a  Buddhist  1,000,000, 10,000,000,  and  100,000,000.  The  point 
of  the  usage  of  the  term  is  simply  to  indicate  an  inconceivably  large  number  of  something. 
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2.  Section  on  the  Explanation  of  the  Dharma  from  Source  to 
Derivatives 
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[Sutra]  To  each  of  these  hundreds  of  thousands  of  millions  of  Sakyamunis 
is  attached  a  vast  number  of  followers, 

Together  they  come  to  my  place,  and  listen  to  me  recite  the  Buddha’s 
precepts. 

The  nectar  gate  is  then  opened,  and  at  this  time,  hundreds  of  thousands 
of  millions  [of  Sakyamunis] 

Return  to  their  original  site  of  enlightenment,  each  sitting  under  a  bodhi  tree. 
Reciting  the  precepts  of  my  original  teacher — the  ten  grave  and  the 
forty- eight  [light.] 
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[Commentary]  The  second  is  the  source  and  derivatives  of  the  Dharma. 
Even  though  the  body  of  Vairocana  is  not  the  object  of  unenlightened 
worldlings,  by  the  empowerment  of  [Sakyamuni]  the  crowds  are  led  to  the 
sermon.  Having  already  passed  through  the  process  of  the  three  times,  [the 
sermon]  is  established  as  necessary,  and  not  according  to  any  particular  time. 
Therefore  he  says  “I  recite”  and  does  not  say  “I  expound.”  The  most  excellent 
among  flavors  is  called  Ambrosia,  and  hence  it  is  the  most  excellent  among 
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metaphors  of  pleasure.  The  nirvanic  precepts  and  rules  are  the  gateway  to  the 
escape  from  suffering  and  realization  of  bliss.  Therefore  he  says  to  listen  well 
as  the  ambrosial  gate  is  opened.  Some  label  the  precepts  and  sutras  as  “gate.” 
The  precepts  that  are  expressed  are  called  Ambrosia.  The  teaching  is  able  to 
open  up  the  principle  that  is  the  gateway  to  the  escape  from  the  triple  realm. 
Revealing  according  to  the  faculties  of  the  listeners  is  called  “opening.”  The 
minds  of  worldlings  are  easily  exhausted;  an  excellent  image  is  difficult  to 
retain.  Therefore  they  return  to  their  original  places  and  recite  the  precepts 
of  their  original  teacher.  The  “original  teacher”  referred  to  here  is  none  other 
than  the  original  body.  Some  also  accept  that  the  teaching  of  the  moral  code 
could  be  called  “original  teacher”  since  he  is  the  mentor  of  the  buddhas. 


b.  Section  on  Praising  the  Efficacy  of  Moral  Discipline  iliSlAltFI 

[Sutra]  The  precepts  radiate  like  the  sun  and  moon;  they  are  like  the 
jewels  on  a  necklace. 

Vast  numbers  of  bodhisattvas  achieve  perfect  enlightenment  based  on  them. 
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[Commentary]  This  is  the  second  section,  containing  the  praise  of  the 
authoritative  power  of  the  precepts.  Since  the  practices  of  moral  discipline 
dispel  the  darkness  of  sin,  they  are  just  like  the  sun  and  moon.  The 
embellishing  practices  are  like  the  jewels  in  a  necklace.  As  the  Sutra  of  the 
Deathbed  Injunction  says:  “the  robes  of  shame  and  conscience  are  the  greatest 


242  IV.  Roll  Three 


of  adornments.”  (T  389.12.1111b5-6)  Some  say  “The  precepts  are  related 
to  natural  moral  law  radiate  like  the  sun  and  moon;  precepts  for  warding 
off  superficial  faults  are  embellishments,  like  the  jewels  in  a  necklace.”  This 
is  because  [the  former]  dispel  the  nature  of  the  darkness  of  sin,  and  [the 
latter]  embellish  the  nature  of  the  precepts.  At  the  beginning  of  all  practices 
is  the  source  of  the  precepts.  At  the  end  of  all  practices  is  the  result  of  bodhi. 
Hence,  throughout  the  three  times,  all  pass  through  moral  discipline  to 
become  buddhas.  This  is  because  the  three  categories  of  precepts  correspond 
to  the  completion  of  the  three  virtues.  As  the  Yogacarabhumi  says:  “This  stock 
of  virtue  and  wisdom  that  is  accumulated  cannot  be  applied  to  any  other  end 
except  that  of  anuttara-samyak-sambodhi .” 


v.  Revealing  the  Master  of  the  Final  Age 

a.  On  Furthering  the  Enlightenment  of  Others  SH-fcFI 

[Sutra]  What  Vairocana  recites,  I  also  recite. 

You  newly  initiated  bodhisattvas,  should  receive  and  observe  the  moral 
discipline  with  great  reverence. 

Once  you  have  received  and  observed  this  moral  discipline,  you  should 
impart  it  to  all  sentient  beings. 

FT  if-kAA S.  »  AA 

[Commentary]  From  here  down  is  the  section  of  the  ruler  of  the  final  age. 
This  section  has  four  aspects:  (1)  extending  enlightenment  others;  (2)  the 
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characteristics  of  the  completed  of  moral  discipline;  (3)  the  ability  to  receive 
sentient  beings;  (4)  the  allowance  of  detailed  explanation.  This  is  the  first,  and 
thus  for  above  six  lines  are  the  recitation  of  the  original  teacher  (Vairocana). 
What  I  have  transmitted  in  verse,  you  should  accord  with.  If  the  moral 
discipline  is  continuously  handed  down,  the  Buddha-seed  will  not  perish. 


b.  Characteristics  of  the  Completed  Moral  Discipline  PMrttflFI 

Listen  well,  as  I  precisely  recite,  the  store  of  the  moral  discipline  within 
the  Buddha’s  teachings  — 

The  pratimoksa.  All  of  you  in  the  great  assembly  should  believe  truly  in 
your  hearts 

That  you  will,  in  the  future,  become  buddhas;  I  have  already  become  a 
buddha, 

Once  you  have  generated  this  kind  of  faith,  then  the  category  of  the 
moral  discipline  is  already  complete. 
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[Commentary]  This  is  the  second  aspect.  The  prohibitions  and  rules  laid 
out  by  the  World  Honored  One  are  the  point  of  departure  for  the  superior 
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and  inferior  vehicles.  Therefore  they  are  called  “the  store  of  moral  discipline 
within  the  Buddha’s  teachings.”  Since  it  is  the  codification  of  the  moral 
discipline  of  the  path,  it  is  called  pratimoksa  (formulary  for  liberation).  The 
Sanskrit  prefix prati-  means  to  “make  explicit.”  Included  here  is  the  notion  of 
vimoksa,  which  added  together  means  “the  making  explicit  of  [the  disciplines 
for]  liberation.”  Since  it  distinguishes  selection  and  rejection,  it  is  called  “the 
making  explicit  of  [the  disciplines  for]  liberation.”  Again,  the  Sutra  of  the 
Deathbed  Injunction  says:  “The  moral  discipline  is  the  source  of  accordance 
with  liberation;  therefore  it  is  called  pratimoksa.”  (T  389.12.1111a2-3) 
If  some  receives  the  bodhisattva  precepts,  they  say  “Based  on  this  moral 
discipline  I  will  become  fully  enlightened,  just  like  Sakyamuni,  who  based 
on  these  precepts  has  already  become  [fully  enlightened].”  From  this  point, 
they  do  not  give  rise  to  other  kinds  of  states  of  mind,  at  which  point  they 
are  said  to  be  complete  in  terms  of  the  category  of  moral  discipline.  Since 
wholesome  thought  establishes  limits,  it  is  called  “moral  discipline.”  As  the 
Sutra  of  Primary  Activities  says:  “All  the  moral  disciplines  of  unenlightened 
and  enlightened  bodhisattvas  have  the  fullest  application  of  the  mind  as 
their  substance.  If  the  mind  is  applied  to  its  fullest,  moral  discipline  will  be 
exercised  to  its  utmost  level.  If  the  mind  is  not  applied  to  its  fullest,  moral 
discipline  will  not  be  exercised  to  its  utmost  level.”  (T  1485.24.1021b20-21) 
The  “mind”  mentioned  here  is  the  mind  of  the  Great  Vehicle.  It  is  not 
something  that  is  obtainable  by  those  who  have  fallen  back  from  this  vehicle 
or  those  who  have  not  yet  given  rise  to  the  aspiration  for  enlightenment. 


c.  On  the  Reception  of  the  Precepts  by  Sentient  Beings  ttSiTr'If  FI 


All  those  possessed  of  mind  should  embrace  the  Buddha’s  precepts, 
Sentient  beings  who  receive  the  Buddha’s  precepts  directly  enter  into  the 
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Buddha  stages, 

The  stage  that  is  identical  to  great  enlightenment  is  complete — these  are 
truly  my  disciples. 
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[Commentary]  This  is  the  third  section.  “Should”  i®  means  “allow”  as 
those  who  are  obstructed  by  lack  of  proclivities  do  not  consummate  moral 
discipline.  With  this  moral  discipline  being  the  most  excellent  [of  practices] 
how  could  it  be  easily  achieved  by  s'ravakas}  Who  said  it  is  easy  to  attain? 
After  all,  it  is  difficult  to  give  rise  to  the  aspiration  for  enlightenment. 
There  is  no  merit  not  included  in  peerless  bodhi,  and  there  is  no  kind 
of  wholesomeness  that  is  not  cultivated  by  giving  rise  to  the  aspiration. 
Therefore  it  is  “those  who  have  mind”  who  are  able  to  give  rise  to  the  great 
aspiration.  The  practices  of  the  vow  that  they  carry  out  all  serve  to  complete 
the  causal  nature.  As  for  “Directly  enter  into  the  Buddha  stages”:  There 
are  two  kinds  of  Buddha  stages.  The  first  is  the  stage  of  the  completion  of 
giving  rise  to  the  aspiration;  the  second  is  the  stage  of  the  completion  of  the 
effects  of  practices.  Here,  the  reference  is  to  the  stage  of  entry.  The  vow  to 
which  one  first  gives  rise  has  nothing  that  it  does  not  encompass.  Not  being 
different  from  the  Buddha  is  said  to  be  the  “same  great  enlightenment.”  As 
the  [Nirvana]  Sutra  says:  “The  arousal  of  the  aspiration  and  the  final  stage 
are  not  two  things.”  (T  374.12.590a21)  Those  who  have  already  attained  this 
rank  are  the  true  children  of  the  Buddha,  since  what  is  produced  from  the 
Buddhadharma  is  the  installation  in  the  Buddha  stage.  A  gatha  says: 

Skillful  means  is  the  father  and  faith  is  the  seed; 
wisdom  is  the  mother  and  meditation  is  the  womb; 
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compassion  is  the  midwife; 

the  children  of  Buddha  are  born  installed  in  the  Buddha  stage.  (Similar 
toT  1611.31. 829b5-6.) 

A  detailed  explanation  of  this  point  is  given  in  the  Mahayana-samgraha. 


d.  The  Allowance  of  the  Detailed  Exposition  HflgTJSiftFI 

Those  in  the  great  assembly  should  all  be  reverent,  and  listen  with  all  their 
heart  to  my  recitation. 


This  fourth  section  is  readily  understandable  as  is. 


E.  Preface  on  the  Formation  of  the  Precepts 

i.  Interlocutor's  Preface 

5lv&#]jL0 

TfSUt 

[Sutra]  At  this  time  Sakyamuni  Buddha  first  sat  beneath  the  Bodhi  Tree  and 
achieved  peerless  enlightenment.  [After  this]  his  first  act  was  to  establish 
the  Pratimoksa,  [encouraging  his  followers]  to  piously  obey20  his  father  and 
mother,  honored  monks,  and  the  three  treasures.  Pious  obedience  is  the 


20  ^  is  usually  translated  as  “filial  piety”  and  sometimes  works  as  a  translation  in  this  sutra,  but  it 
often  is  used  in  situations  unrelated  to  one’s  relationship  with  one’s  parents. 
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principle  of  the  ultimate  path.  “Piety”  is  synonymous  with  “moral  discipline,” 
and  also  means  “restraint.”  The  Buddha  then  emitted  immeasurable  rays  of 
light  from  his  mouth,  and  at  this  time  a  great  crowd  of  millions  of  billions  of 
bodhisattvas,  beings  from  the  eighteen  Brahman  heavens,  beings  from  the  six 
heavens  of  the  desire  realm,  and  the  kings  of  the  sixteen  major  states,  clasped 
their  hands  in  utmost  reverence,  and  listened  to  the  Buddha  recite  the  Great 
Vehicle  precepts  of  all  buddhas. 

iilll,  mhlMs,  JtgpwGo  MM 

HI, 

%&%']■ to  jft-T* ft.  zmuiio  o  -H.i&efcfc, 

in,  AilbW'bg,  —  -tg,  Mfes’tG  -fc„ 

[Commentary]  In  the  following  third  section,  which  is  the  preface  on 
the  establishment  of  the  precepts,  there  are  two  parts:  the  first  is  the  preface 
of  the  interlocutor,  the  second  is  the  preface  of  the  World  Honored  One. 
This  is  the  first  of  these  two.  The  words  “at  this  time”  refer  to  the  time  when 
Sakyamuni  descended  from  heavenly  palace  [of  Tusita]  and  appeared  in  this 
world.  Sakya  means  “ability;”  muni  means  “silent.”  The  Bodhi  Tree  is  in  the 
state  of  Magadha  and  beneath  this  tree  is  the  adamantine  platform.  It  was 
under  this  tree  that  Sakyamuni  achieved  enlightenment,  and  thus  it  is  called 
the  Bodhi  Tree.  How  could  he  suddenly  first  establish  the  moral  code  at  this 
point?  It  is  because  the  myriad  practices  of  the  three  vehicles  are  born  from 
this  [moral  discipline],  and  since  the  three  time  periods  are  set,  he  did  not 
wait  for  someone  to  commit  a  sin.  This  is  not  the  same  as  the  situation  of 
the  sravakas,  whose  restrictions  were  gradually  put  into  place  according  to 
the  time.  As  the  Sutra  of  Manjus'ris  Questions  and  the  Nirvana  Sutra  say:  “If 
the  restraints  had  been  established  beforehand,  people  in  the  world  would 
have  had  their  doubts.”21  Hence  it  is  like  patching  clothes:  according  to  the 


21  Not  found  in  either  text. 
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rend,  the  patch  is  applied.  Now,  these  bodhisattva  precepts  are  not  like  this. 
Therefore,  [the  sutra’s  saying]  “he  first  achieved  full  enlightenment”  and 
“he  first  established  this  moral  code”  can  be  explained  by  referring  to  the 
Das'abhumikasutra-s'astra  which  explains  that  during  the  first  seven  days  after 
his  enlightenment  he  was  absorbed  in  the  bliss  of  enlightenment,  and  during 
the  second  seven  days  he  began  to  teach.  (T  1522.26.124al3-17)  So  here, 
where  it  says  “he  first  established  [the  moral  code]”  should  be  understood  as 
referring  to  the  second  set  of  seven  days. 


#„  M.  tit-bit 

-l-l&JhTo  Hflij&isS,, 

“Piety”  #  means  to  be  devout.  “Obedience”  AM  means  reverence.  Knowledge 
of  obligations  for  kindness  received  .E  and  the  repayment  of  that  kindness 
are  none  other  than  the  way  of  piety.  There  are  two  kinds  of  kindness  that 
are  received.  One  is  the  kindness  received  in  the  raising  and  nourishing  of 
one’s  earthly  body,  which  means  the  kindness  received  from  one’s  father 
and  mother.22  The  second  is  the  kindness  received  in  the  nourishment  of 
one’s  Dharma  body,  which  means  the  kindness  received  from  one’s  monastic 
teachers  and  so  forth.  Since  material  goods  and  the  Dharma  are  two  kinds 
of  things,  the  kind  of  homage  they  should  be  paid  is  also  of  two  kinds.  The 
honored  monks  and  three  treasures  mentioned  here  are  the  helpers,  in  order 


22  In  the  Shuowen  jiezi  by  Xushen  of  the  Latter  Han  \%Ji%  (CE  25—220),  the  original 

meaning  of  <E'  is  defined  as  In  the  Gong  Sun  Chou  ^-#1  Chapter,  Mencius  jiLL  defines  <E'  as 
the  major  binding  force  between  parents  and  children,  as  the  way  parents  express  their  loving  and 
caring  toward  their  children.  T $>J 5C*f\  5 1 

J  As  the  Confucian  doctrine  later  becomes  codified,  however,  this  ends  up 
being  taken  as  secondary  to 
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of  priority,  in  attaining  the  way.  This  is  why  primary  and  secondary  supports 
are  distinguished.  “Piety”  being  called  “moral  discipline,”  and  being  called 
“restraint,”  is  because  piety  is  considered  to  be  the  most  fundamental  of  all 
kinds  of  behavior,  the  essential  path  of  the  ancient  kings.  Moral  discipline 
is  the  cornerstone  of  myriad  wholesome  activities,  the  original  source  of  all 
buddhas.  Wholesomeness  springs  from  this.  Piety  is  called  “moral  discipline” 
and  unwholesomeness  is  extinguished  from  this — it  is  also  called  “restraint.” 
Thus,  although  their  names  are  different,  the  meaning  of  piety  and  moral 
discipline  is  the  same.  “Emitted  from  his  mouth  ...”  and  so  forth  means  that 
the  rays  emitted  beckon  the  crowd.  Emitting  countless  rays  he  beckons  those 
with  whom  he  has  affinity.  Revealing  the  unobstructed  gate,  he  illuminates 
and  guides  through  the  long  night.  “Great  moral  discipline”  refers  to  the 
Mahayana  moral  discipline.  Thus,  in  this  group,  there  are  no  s'ravaka  disciples. 


ii.  The  Preface  of  the  World  Honored  One 

a.  The  Preface  of  the  Preceptor  Gipfy 

ii!  sT  TTk  AJL 

TiMS*,  T-K-,  T4T3T  j 

[Sutra]  The  Buddha  addressed  the  bodhisattvas,  saying:  “I  will  henceforth 
recite  the  Dharma  precepts  of  the  Buddha  once  every  half-month.  All  of  you 
bodhisattvas  who  have  given  rise  to  the  aspiration  should  also  recite  them,  as 
well  as  the  bodhisattvas  in  the  ten  stages  of  departure  for  the  destination,  the 
ten  stages  of  nurturing,  the  ten  adamantine  stages,  and  the  ten  grounds — 
they  should  also  recite  them.  Therefore  the  light  of  the  precepts  shines  forth 
from  my  mouth — so  that  those  with  affinity  have  no  lack  of  cause.” 

Mo  ttt&m,  /AJp# 

f ^ 
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Vivftiko  iiittt 

[Commentary]  From  here  is  the  Buddha’s  preface,  which  is  structured 
according  to  the  completion  of  the  three-part  circle  of  teacher,  teaching,  and 
disciple.  There  are  two  kinds  of  teachers:  the  main  teacher,  the  Buddha,  and 
the  secondary  teachers,  the  bodhisattvas.  Therefore  he  says  “I  recite,  and  you 
also  recite.”  Regarding  bi-weekly  recitations:  even  when  the  teacher  goes 
away,  students  can  always  rely  on  the  Dharma.  When  increasing,  it  is  easy  to 
fall  back,  and  when  decreasing,  it  is  difficult  to  advance — which  means  that 
one  should  not  fall  back  in  one’s  practice  of  moral  discipline,  and  one  should 
advance  in  the  cultivation  of  meditation  and  wisdom.  Therefore  the  two- 
week  interval  is  neither  increased  nor  decreased.  As  the  Sutra  of  the  Deathbed 
Injunction  says:  “The  Pratimoksa  is  your  teacher;  whether  or  not  I  remain  in 
the  world,  there  is  no  difference.”  (T  389.12.1110c21-22)  “Given  rise  to  the 
aspiration”  refers  to  [bodhisattvas]  in  the  ten  levels  of  faith.  In  their  actual 
practice  of  these  there  are  cases  of  retrogression,  as  they  have  not  yet  achieved 
the  level  of  determination  as  those  in  the  three  worthy  ranks.  The  “ten  stages 
of  departure  for  the  destination”  are  the  ten  abodes  —  the  first  of  the  three 
worthy  ranks;  “the  ten  stages  of  nurturing”  are  the  ten  practices;  they  are 
named  such  because  they  nurture  the  holy  embryo.  The  “ten  adamantine 
stages”  are  the  ten  dedications  of  merit,  named  as  such  because  they  include 
the  five  powers.  The  second  roll  of  the  Sutra  on  Primary  Activities  says:  “They 
are  all  before  the  grounds. ’’(not  found)  Moral  discipline  is  able  to  dispel 
darkness,  taking  illumination  as  an  auspicious  sign.  Whenever  the  precepts 
are  chanted  and  observed,  they  shine  forth  from  his  mouth.  Thus  he  says: 
“those  with  affinity  have  no  lack  of  causes.” 


b.The  Dharma  Preface  ;£JT 
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itit.  ###&>  £*#4^*, 

[Sutra]  Each  ray  of  light  is  neither  blue,  yellow,  red,  white,  nor  black.  They 
are  neither  form  nor  mind,  neither  existent  nor  nonexistent;  they  are  dharmas 
of  neither  cause  nor  effect.  They  are  the  original  source  of  the  buddhas,  the 
basis  of  the  bodhisattvas,  the  basis  for  the  disciples  of  the  Buddha  who  fill 
up  the  great  assembly.  Therefore  the  disciples  of  the  Buddha  in  the  great 
assembly  should  receive  and  maintain,  and  should  read  and  recite,  and  study 
[the  precepts]  well. 

i£ej0  jttJp— ifitflML,  m$ir3&teft4f£ht.0  ft# 

m&o  T^mtt##,  *tp 

[Commentary]  This  is  the  second  part,  the  Dharma  preface.  “Each  ray  of 
light”  mentioned  here  refers  to  the  precepts.  This  naming  is  derived  from  the 
metaphor  of  auspicious  signs.  Although  the  precepts  have  name  and  form, 
they  lack  color  and  shape;  they  are  posited  based  on  the  limits  of  wholesome 
thought.  Lacking  material  obstruction,  they  are  not  form;  lacking  perceptual 
objectivity,  they  are  not  mind;  not  being  separate  from  conditions,  they  are 
not  existent;  not  being  identical  with  conditions,  they  are  not  nonexistent. 
Since  they  are  not  existent,  they  are  not  dharmas  of  cause  or  effect.  Since 
they  are  not  nonexistent,  they  are  the  source  of  the  buddhas;  being  the  source 
of  the  buddhas,  they  are  the  basis  of  the  bodhisattvas.  Since  within  cause 
and  effect  they  create  a  basis,  through  this  timing  sentient  beings  take  them 
as  their  basis.  Therefore  disciples  of  the  Buddha  first  receive  them  and  then 
observe  them;  they  recite  the  text  and  investigate  its  meaning. 


c.  Preface  for  the  Disciples  sfcTIf 
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[Sutra]  Disciples  of  the  Buddha,  listen  well!  If  you  receive  the  Buddha’s 
precepts,  whether  you  be  kings  or  princes,  major  officials  or  ministers,  bhiksus 
or  bhiksunis,  beings  in  the  eighteen  Brahma  heavens,  deva-children  in  the  six 
desire  heavens,  common  people  or  eunuchs,  debauched  men,  prostitutes,  or 
menials,  the  eight  kinds  of  spiritual  beings,  vajra  spirits,  animals,  or  magically 
conjured  persons;  by  simply  understanding  the  words  of  the  Dharma  teacher, 
fully  accepting  the  precepts,  all  of  you  are  called  “the  most  pure.” 

i£ej0  ifctp$ 

&&&}&.*  ?5Tf  ■t^-W.Ao  -to'H&Mrfa 

„  j 

[Commentary]  This  is  the  third  part,  which  discusses  the  disciples  who 
accept  the  precepts.  We  can  assume  that  “bhiksus”  refers  to  sravakas.  There 
is  an  interpretation  that  says  “When  one  undergoes  conversion  and  receives 
the  precepts,  he  is  converted  to  the  bodhisattva  precepts” — but  this  is  wrong. 
They  attain  their  position  based  on  their  possession  of  the  seeds  of  the  other 
vehicles.  It  is  just  that  the  prior  Hinayana  precepts  provide  great  energy  in 
support.  The  bodhisattva  mind  is  produced  from  different  seeds,  and  while 
being  perfumed  by  these,  their  distinct  result  is  unperceived.  The  eighteen 
heavens  are  populated  by  beings  from  the  form  realm,  specifically  the  three 
levels  of  meditation,  each  of  which  has  three  heavens.  Added  to  this  are  the 
nine  heavens  of  the  fourth  level  of  meditation.  From  the  no-thought  heaven 
onward  there  are  only  those  who  have  mind.  The  Sutra  on  Wholesome  Precepts 
says:  “One  must  first  give  rise  to  the  aspiration  for  enlightenment,  and  then 
one  can  receive  the  bodhisattva  precepts.  How  could  those  in  the  five  pure 
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abodes  also  receive  them?”23  Another  interpretation  says:  “  ‘Eighteen’  is  a 
general  term  used  to  specify  distinctions  within  a  general  category.  It  is  like 
the  single  term  bhiksu  being  explained  in  terms  of  six  groups.”24  Another 
interpretation  says:  “Leaving  aside  the  pure  abodes  of  no-thought,  there  is  a 
distinct  set  of  eighteen  heavens.” 


it j  r#j\  j 

J  Til  TA#M^’o 

As  the  Sutra  on  Primary  Activities  says:  “The  lower  three  levels  of 
meditation  each  have  four  heavens,  and  the  fourth  has  six.”  (Sourced 
not  found)  There  is  an  interpretation  that  says:  “In  actuality,  there  is  also 
attainment  of  buddhahood.”  Yet  the  Treatise  on  Consciousness-only  says: 
“Generally,  those  who  comprise  the  form  realm  have  undergone  conversion.” 
(Source  not  found.)  This  is  close  to  saying  that  one  has  not  yet  achieved 
the  level  of  dedication  to  enlightenment.  The  sravaka  teaching  says:  “If, 
relying  upon  prajna  they  do  not  give  rise  to  the  great  aspiration,  then  those 
in  the  five  pure  abodes  will  not  undergo  conversion.”  This  should  not  be 
taken  to  mean  that  there  is  no  conversion.  Here  one  relies  on  the  reception 
of  special  precepts,  as  it  has  been  acknowledged  that  eunuchs  also  receive 
the  precepts.  If  they  study  extensively  and  practice,  they  can  receive  special 
acknowledgment  as  one  of  the  seven  groups.  You  should  know  that  the 
restraints  and  difficulties  are  the  same  as  those  incurred  by  the  s'ravakas. 


23  Something  like  this  is  in  part  stated  at  T  1582.30.964bl9,  but  the  whole  phrase  cannot  be  located 
as  is. 

24  fchjL:  The  group  of  six  bhiksus  are  the  six  run-of-the-mill  bhiksus ,  to  whose  improper  conduct 

is  attributed  the  laying  down  of  many  of  the  rules  of  conduct  by  Sakyamuni.  Different  lists  of  names 
are  given,  the  generally  accepted  list  indicating  Nanda  ^P'6,  Upananda  Asvaka 

Punarvasu  Chanda  and  Udayin.  Udayin  is  probably  Kalodayin  i$E  u?  a  name  given 

in  other  lists.  (Skt.  sad-vargika  bhiksavah )  [Source:  DDB] 
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A  question  arises.  If  it  is  the  case  that  eunuchs  and  so  forth  are  able  to 
receive  the  precepts,  why  does  the  Sutra  \on  the  Wholesome  Precepts  of  the 
Bodhisattvas\  say:  “If  you  say  that  without  receiving  the  upasaka  precepts, 
the  sramanera  precepts,  and  the  bhiksu  precepts,  one  can  receive  the 
bodhisattva  precepts,  this  is  impossible.  It  is  like  saying  that  a  multi-level 
pagoda  without  a  first  level  can  have  a  second  level — which  is  impossible.” 
(T  1583.30.1013c26-29)  The  sutra  explains  this  itself  by  saying:  “One  must 
rely  on  the  restraining  precepts  to  attain  the  other  two  kinds  of  distinctive 
bodhisattva  precepts.  Therefore  people  create  the  interpretation  that  says  it 
is  not  necessary  for  the  bodhisattvas  to  first  give  rise  to  lesser  aspirations.” 
(Source  not  found.)  All  are  called  “the  most  pure.”  As  a  treatise  says:  “They 
far  surpass  the  arhats.”  (not  found)  Why  is  this  so?  As  the  Prajhaparamita- 
sutra  says:  “Those  who  possess  the  good  roots  of  the  two  vehicles  are  just  like 
the  light  of  the  firefly — they  only  illuminate  their  own  bodies.  Those  who 
possess  the  good  roots  of  the  great  vehicle  are  like  the  sunlight,  which  serves 
as  a  guide  to  everyone.”25 


2.  The  Main  Sermon 
A.  General  Outline  ,(§!! 
i.  Itemized  Restraints 


25  This  exact  line  is  not  found  in  the  sutra,  but  a  similar  point  is  expressed  in  about  five  places.  See 
for  example  T  220.5. 19b2 4- 26. 


The  Grave  Precepts  255 


Df-f- tikJMSl^Xo  ## 
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[Sutra]  The  Buddha  addressed  his  disciples  saying:  “There  are  ten  grave 
pratimoksas.  If  you  receive  the  bodhisattva  precepts  but  do  not  recite  them, 
you  are  not  a  bodhisattva;  nor  do  you  have  the  seed  of  the  Buddha.  I  also 
recite  them.” 


i£.9o  j£4fc^0  „  1,1 

TdS-tt/Tito 

it*.  yy~&Mito  IT -g- A.  II,  tpjibTtw1^ 

ItiTf, 

[Commentary]  Second  is  the  main  discourse,  which  has  two  parts:  the 
discourse  on  the  grave  precepts  and  the  discourse  on  the  minor  precepts. 
Within  the  first  there  are  three:  the  general  indication,  the  special  recitation, 
and  the  conclusion.  Within  the  general  indication  there  are  again  two:  the 
itemization  of  the  restraints,  and  the  indication  of  the  exhortation  to  study. 
As  for  the  first,  the  Yogacarabhumi  establishes  four,  as  is  explained  in  my 
Doctrinal  Essentials.  In  the  case  of  the  Upasaka-slla-sutra,  which  is  centered 
on  lay  practitioners,  only  the  first  six  are  taught,  so  as  to  just  provide  a 
rough  orientation.  In  the  case  of  the  Sutra  on  Wholesome  Precepts,  eight  grave 
precepts  are  taught  for  world-renouncing  bodhisattvas;  these  constitute  the 
first  four  and  last  four  of  the  ten  being  taught  here,  and  they  serve  as  the 
fundamental  grave  precepts  for  both  world-renunciants  and  members  of  the 
samgha  in  general.  Since  this  sutra  and  the  Sutra  of  Primary  Activities  both 
promulgate  ten  grave  precepts,  they  are  in  accord  with  each  other. 

P4ds Aisrr-fc&o  j  * — 
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The  verse  says: 

Four  of  deed,26  three  of  speech,27  and  thought  again  three,28 
From  craving,  ill  will,  and  delusion,  there  come  four,  two,  and  one. 

Based  on  the  three  [faults]  of  speech  three  more  reach  their  fullest  extent, 
Lust,  ill  will  and  mistaken  views  are  also  generated  by  the  insentient. 

Among  the  ten,  four  have  bodily  action  as  their  essence.  As  it  says  in 
fascicle  13  of  the  Mahaprajnaparamita-s'astra :  “[The  prohibition  of]  alcohol 
and  the  prior  three  are  included  in  the  precepts  regarding  deeds.  Numbers 
four,  six,  and  seven  are  sins  through  verbal  activity;  the  other  two  verbal  sins 
are  derived  from  six  and  seven.”  (Source  not  found.)  Yet  those  things  done  in 
the  path  of  [worldly]  activity  are  not  parajika  offenses.  This  means  things  like 
lewd  singing  are  included  in  ornate  speech.  Each  one  of  these  grave  precepts 
includes  craving,  ill  will,  or  delusion  as  a  component  factor.  Stealing,  lust,  the 
selling  of  liquor,  and  parsimony  are  the  extremes  of  craving;  killing  in  anger 
is  based  on  ill  will;  wrong  views  are  based  on  delusion.  The  remaining  three 
are  based  on  all  three.  Among  the  others,  seeking  of  name  and  profit  occurs 
through  jealousy,  praise,  and  disparagement,  and  ends  up  resulting  in  ill 
will.  Lust,  ill  will,  and  mistaken  views  sometimes  come  from  the  insentient. 
Lusting  for  a  not-yet-decayed  corpse  is  something  that  the  insentient  do. 
The  remainder  are  limited  to  the  sentient,  which  then  result  in  grave  sins. 
Even  if  a  thief  is  insentient,  within  the  limits  of  agency,  it  is  the  commission 
of  a  grave  sin. 


26  Killing  stealing  lust  id,  selling  alcohol  /'i§ . 

27  False  speech  -Irf#-,  speaking  of  the  faults  of  others  praising  oneself  and  denigrating 

others 

28  'f§^S!£4^,  being  angry  and  not  accepting  apologies  B denigrating  the  three  treasures 
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Again,  a  verse  says: 

All  are  done  by  oneself  to  others 

The  same  is  true  for  what  others  do  to  others. 

Done  by  oneself  to  oneself,  there  are  five, 

Done  by  others  to  oneself,  there  is  only  lustful  behavior. 

tljfH&ilh  —  DJSit.„  i);5hi=)it.,  # 
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In  range  of  what  can  be  done  by  oneself  to  others,  everything  can  be 
done.  That  which  can  be  done  by  others  to  others  also  includes  all  ten.  This 
means  that  inciting  others  to  sin  is  activity  done  to  others.  As  far  as  doing 
things  to  oneself,  there  are  traditionally  regarded  to  be  five:  killing,  lust, 
parsimony,  ill  will,  and  mistaken  views.  This  means  that  throwing  away 
one’s  life  to  benefit  others  is  a  sin.  The  Vinaya  says:  “weak-spined,  one’s 
own  lust  is  readily  apparent.”  The  Upasaka-s'ila-sutra  says:  “Self-giving  does 
not  constitute  giving;  self- stinginess  constitutes  stinginess.”30  Also,  self- 
inflicted  cruelty,  denigrating  the  essential  nature  and  so  forth  are  all  sins 
inflicted  by  oneself.  As  for  sins  that  are  inflicted  by  others  on  oneself,  there 
are  none  except  for  lustful  behavior.  When  one  is  the  victim  of  thievery  and 
is  attached  to  this  defilement  in  the  next  lifetime,  this  is  also  a  sin. 


29  Fazang’s  Fanwangjing  pusa  jieben  shu  renders  this  as  44  (weak-spined),  which  probably  makes 
more  sense.  (T  1813.40.621b2) 

30  Not  found  in  any  sutra,  but  no  doubt  copied  from  Fazang’s  commentary,  which  gives  the  same 
unlocatable  citation.  There  are  many  cases  like  this  in  Taehyeon’s  commentary. 
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There  are  also  sins  that  one  does  not  actively  carry  out,  and  does  not 
incite  others  to  carry  out,  for  example,  when  one  goes  along  with  (a  sin  being 
committed).  There  are  cases  where  one  does  not  actively  carry  out  any  word, 
thought,  or  deed,  yet  commits  a  sin;  for  example,  when  there  is  a  situation 
in  which  one  should  act,  but  does  not.  Questions  and  answers  regarding 
these  kinds  of  matters  are  discussed  in  detail  in  the  Section  on  Maintaining 
and  Violating  in  my  Doctrinal  Essentials.  This  concludes  the  discussion  of 
contingent  situation. 


ii.  Introduction  of  the  Exhortation  to  Uphold  /MltlilSFI 

■tfii Til,  if. 

n&ej|UUS.  J 

Now  I  will  explicate  the  main  text.  If  these  ten  grave  precepts  are  received 
but  not  recited,  then  one  will  be  confused  in  regard  to  their  maintenance 
and  their  violation  and  will  err  in  the  bodhisattva  practices.  If  he  is  not  a 
bodhisattva,  how  could  he  have  the  Buddha  seed?  The  words  “Since  I  have 
already  completed  reciting  these  exact  precepts,  how  much  more  so  should 
newly-initiated  bodhisattvas?”  express  this  meaning  perfectly. 


[Sutra]  All  bodhisattvas  have  already  studied  these  precepts,  all 
bodhisattvas  will  study  these  precepts,  all  bodhisattvas  are  now  studying  these 
precepts.  I  have  already  explained  the  features  of  the  bodhisattva  Pratimoksa. 
You  should  study,  and  with  a  reverent  mind  uphold  and  observe  them. 
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[Commentary]  Second  is  the  section  introducing  the  exhortation  to 
uphold.  The  Nirvana  Sutra  says:  “In  the  s'ravaka  moral  code  the  Buddha 
knows  how  to  adapt  to  the  situation,  teaching  the  light  precepts  as  heavy,  and 
the  heavy  precepts  as  light.”  (T  374.12.402b22-23)  The  Mahaprajnaparamita- 
sastra  says: 

All  the  Vinayas  include  sensibilities  of  the  conventional  world;  they  are 
not  written  from  the  standpoint  of  ultimate  reality,  but  for  the  purpose 
of  protecting  the  Buddha’s  Dharma.  Therefore  they  do  not  examine 
as  to  whether  one’s  crimes  will  be  greater  or  fewer  in  subsequent  lives; 
furthermore,  the  heavy  sins  of  future  existences  may  be  regarded  as  light 
in  the  Vinaya.  Take  the  case  where  a  religious  practitioner  kills  an  ox 
or  a  ram  and  so  forth,  or  flatters  a  woman.  Within  the  Vinaya  these  are 
considered  to  be  heavy  violations,  but  in  a  subsequent  existence  the  crime 
maybe  regarded  as  being  light.  (T  1509.25. 648b2-7) 

^ilTlto  irti fci,  41 
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And  SO  forth. 

The  [moral  code  of]  the  bodhisattva  is  not  like  this.  That  which  is  truly 
grave  is  taught  as  grave;  that  which  is  light  in  principle  is  explained  as  being 
light.  This  is  because  the  nature  of  the  Dharma  is  eternal,  penetrating  all  three 
divisions  of  time.  These  are  said  to  be  the  characteristics  of  the  bodhisattva 
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Pratimoksa.  Wanting  to  lay  hold  of  the  great  fruit  the  appropriate  attitude 
of  reverence  is  maintained.  As  the  Sutra  of  the  Deathbed  Injunction  says:  “If 
one  exerts  oneself  intensively,  affairs  don’t  pose  any  difficulty.  It  is  like  a  small 
stream  of  water,  which,  if  flowing  constantly,  will  carve  a  hole  in  a  rock.” 
(T  389.12.1111cl7-18)  and  “If  you  die  meaninglessly,  you  will  definitely 
regret  it  later.  It  is  like  a  good  doctor  who  understands  the  sickness  and 
prescribes  the  medicine.  Your  taking  the  medicine  or  not  can’t  be  blamed  on 

the  doctor.”  (T  389.12. 1112al8-19) 


3.  The  Ten  Grave  Precepts 

A.  Prohibition  of  Pleasurable  Killing 


[Sutra]  The  Buddha  said:  My  disciples:  if  you  yourself  kill,  or  you  incite 
someone  else  to  kill,  or  you  participate  in  the  planning  of  a  killing,  or  praise 
killing,  or  enjoy  seeing  someone  kill,  or  kill  by  magical  spells:  then  you  have 
the  causes  of  killing,  the  conditions  of  killing,  the  method  of  killing,  the 
act  of  killing;  this  holds  true  up  to  the  accidental  killing31  of  any  form  of 
life.  Bodhisattvas  should  give  rise  to  an  enduring  attitude  of  compassion, 
an  attitude  of  reverence  and  obedience,  devising  skillful  means  to  save  and 
protect  all  sentient  beings.  But  if,  on  the  other  hand,  a  bodhisattva  kills  a  living 
creature  indulging  in  enjoyment,  then  this  is  a  bodhisattva parajika  offense. 

i£g0  ^-Pm=  -fflT 


31  Lit.  killing  “with  unobtained  reason”  which  Fazang  glosses  as  “without  harmful  intention” 

o  T  1813.40.613a29. 
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[Commentary]  The  second  part  is  that  of  the  separate  verses,  starting 
here  with  first  of  the  ten  precepts.  Each  one  is  explained  in  two  aspects:  the 
first  is  the  explanation  of  the  point  of  the  regulation,  and  the  second  is  the 
explication  of  the  text. 

-MWTfE 
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i.  The  Meaning  of  the  Regulation  it$iJH 

First  is  the  point  of  the  regulation.  The  most  feared  thing  is  the  world  is  the 
suffering  of  death.  In  terms  of  the  harm  that  one  can  inflict  upon  others, 
nothing  surpassed  the  taking  of  life.  As  the  Mahaprajnaparamita-sastra 
says:  “Even  if  you  have  all  the  treasure  in  the  world,  nothing  matches  one’s 
own  life.”32  Therefore  the  bodhisattvas  place  such  value  on  saving  living 
beings.  Yet  in  carrying  it  out  they  have  great  apprehension,  as  it  is  easy  to 
lose  their  nature.  As  the  Yogacarabhumi-sastra  says:  “If  we  ask  a  bodhisattva 
what  he  takes  to  be  his  essence”  he  should  directly  answer:  “Great  kindness 
is  my  essence.”  Based  on  this  being  the  most  primary  thing,  this  precept 
is  established.  It  is  just  like  the  s'ravakas  who  prioritize  the  escape  from 
suffering;  they  first  restrain  craving,  taking  it  as  their  most  grave  precept. 


ii.  Explication  of  the  Text 


% — —ifcfMlFY  -ifHWY  -HGtTWk  eg&CWY 


32 


Scriptural  source  not  found.  Apparently  copied  from  Fazang’s  commentary, T  1813.40.610al. 
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In  the  second  part  of  the  exegesis  of  the  precept,  the  explication  of  the  text, 
there  are  four  parts.  The  first  explains  the  characteristics  of  transgression;  the 
second  explains  the  nature  of  transgression;  the  third  discusses  the  fields  of 
the  transgression;  the  fourth  gives  the  conditions  for  the  consummation  of 
the  crime. 


a.  Characteristics  of  the  Transgression  ilKEfSFI 

As  for  the  first,  as  the  sutra  says,  killing  on  one’s  own  up  to  killing  by  magical 
spell — these  are  the  distinctive  aspects  of  the  transgression. 


b.  Nature  of  the  Transgression  itKEUFI 

if  JTiiC  ■SkAfcito  tpfLit&o 
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As  for  the  nature  of  transgression:  the  terms  “causes  of  killing”  up  to  “karma 
of  killing”  mentioned  in  the  sutra  refer  to  the  fact  that  all  five  links  are 
needed  for  the  completion  of  a  sin.  The  term  “act  of  killing”  refers  to  the 
completion  of  the  crime.  “Methods  of  killing”  are  the  means  used  to  carry  it 
out:  the  “causes  of  killing”  are  mental  inclinations  and  afflictions.  “Conditions 
of  killing”  are  the  circumstances. 

Based  on  this,  there  is  an  interpretation  that  says:  “If  the  course  of  the  act 
is  not  completed,  it  does  not  constitute  a  grave  crime.”  (Source  not  found.) 
As  the  Yogacarabhiani  says, 
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If  a  bodhisattva  sees  someone  who  wants  to  commit  a  grave  sin  and 
thinks  to  himself:  “If  I  take  the  life  of  this  unwholesome  sentient  being, 
I  will  fall  into  hell.  If  I  don’t  take  his  life,  he  will  commit  a  grave  sin,  and 
thus  incur  great  suffering.  If  I  kill  him  and  fall  into  hell,  in  any  case  I  will 
prevent  him  from  undergoing  immeasurable  suffering  without  respite.” 
In  this  way,  in  regard  to  this  person,  in  either  a  wholesome  state  of  mind, 
or  neutral  state  of  mind,  he  understands  this  matter,  he  will,  in  the  future, 
experience  profound  shame,  and  with  an  attitude  of  compassion,  take 
his  life.  When  such  an  act  is  carried  out  based  on  these  kinds  of  causes 
and  conditions,  in  the  framework  of  the  bodhisattva  moral  code,  he  is 
without  fault,  and  generates  much  merit.  This  is  done  without  afflictive 
motivations — hence  he  is  blameless.  Since  his  intentions  are  good,  he 
generates  much  merit.  (T  1579.30.517bll  -17) 


9L 
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The  present  interpretation  is  not  like  this.  Even  if  one  does  not  complete 
the  full  course  of  the  act,  it  still  constitutes  a  transgression.  In  the  case  of 
[taking]  life,  all  circumstances  are  grave  offenses.  Even  if  one’s  thinking  is 
deranged,  it  is  still  a  grave  offense.  How  much  more  so  if  one  is  practicing  the 
precepts  according  to  his  capacity,  following  the  restrictions  according  to  his 
level?  The  Sutra  of  Manjusri’s  Questions  explains  this  precept  like  this:  “If  one 
receives  the  transmundane  bodhisattva  precepts  but  does  not  demonstrate 
compassion,  this  is  a  bodhisattva parajika"  (T  468.14.497al5-16)  In  terms 
of  the  conditions  of  the  transgression,  there  are  three  kinds  of  people  who 
fall  outside  of  the  discussion:  those  who  are  mentally  disturbed,  those 
who  are  in  grave  suffering,  and  those  who  have  not  received  the  precepts. 
Tradition  says:  “We  should  also  excuse  those  deeds  that  are  not  remembered, 
and  those  done  for  the  purpose  of  giving  benefit  to  others.  When  we  are 
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reborn  into  the  next  life  we  cannot  remember,  and  so  even  though  we  have 
committed  the  deed,  it  is  not  a  transgression.  In  all  cases  where  the  deed  was 
done  to  benefit  others,  it  is  not  a  transgression.” 


c.  Fields  of  the  Transgression  JfJ'WFI 
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The  meaning  of  “scope  of  circumstances”  is  indicated  when  it  says  in  the  sutra 
“accidental  killing  including  all  forms  of  life.”  The  Hinayana  precepts  only 
deal  with  the  killing  of  humans.  Here  there  is  no  exclusion  of  any  particular 
form  of  life,  therefore  it  says  “including.”  In  the  above  citation,  the  gravity  is 
according  to  the  circumstance.  Here,  the  restraint  is  applied  according  to  the 
principle.  As  the  Nirvana  Sutra  says:  The  Buddha  addressed  King  Ajatasatru 
saying:  “Great  King,  in  your  palace  it  is  standard  policy  to  allow  the  slaughter 
of  sheep,  regarding  which,  at  first  you  had  no  misgivings.  How  is  it  that  you 
only  had  misgivings  regarding  [the  killing  of]  your  father?  Even  if  there  is 
a  great  difference  between  human  beings  and  animals  in  terms  of  noble  and 
base,  there  is  no  difference  between  the  two  in  terms  of  their  valuing  of  life 
and  fear  of  death.  If,  in  this  case  one  has  lived  a  full  life  and  is  killed  instantly, 
how  can  it  be  a  sin?”  (T  374.12.484b3-7)  The  Sutra  of  Manjusri’s  Questions 
says  that  the  sin  is  the  same.  Because  the  application  of  the  conditions  of 
suffering  [onto  the  sheep  or  person]  are  complete,  it  is  as  explained  there  in 


33  In  the  source  text  this  is  written  as 
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detail.  Even  if  violations  of  the  teaching  are  the  same  in  terms  of  lightness 
or  heaviness,  according  to  the  mental  objects  and  so  forth,  karma  is  light  or 
heavy.  It  is  as  the  treatise  explains  in  detail. 

Question:  Even  if  the  influences  based  on  each  particular  type  affliction 
are  supposed  to  be  the  same,  why  does  the  Upasaka-slla-sutra  say:  “Killing 
[based  on  craving]  is  light;  anger  is  next,  and  delusion  is  heavy.”34 

Answer:  Even  though  they  are  the  same  in  terms  of  coarseness  and 
subtlety,  the  object  of  the  infraction  is  different.  One  errs  in  departing  from 
the  orthodox  principles  of  Mahayana,  and  according  to  their  order,  craving 
and  so  forth  result  in  grave  transgressions.  According  to  this  sutra,  [crimes 
committed  based  on]  delusion  are  also  heavy. 


d.  Consummation  of  the  Transgression 

^rli>iriS\  _t 
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The  consummation  of  the  offense  is  seen  in  the  line  of  the  sutra  that  says  “this 
amounts  to  a  bodhisattva/>«r«/z^fl.”  [The  word  parajika]  translates  “completion 
of  a  sin”  in  contrast  to  “correct  activity.”  Those  who  are  always  in  a 
compassionate  state  of  mind  are  aware  of  sentient  beings  below,  and  are  thus 
sympathetic.  Sentient  beings  naturally  tend  to  be  tangled  up  with  those  of 
the  same  character,  those  who  are  like  themselves,  since  in  this  circumstance, 
their  self  vanishes.  Those  who  have  an  attitude  of  reverence  have  a  sense  of 
embarrassment  when  connected  with  those  of  superior  character.  In  order  for 
bodhisattvas  to  be  able  to  save  us,  they  have  had  to  endure  countless  eons  of 


34  The  discussion  of  sins  as  being  produced  from  these  three  mental  states  starts  at  T 
1488.24. 1067c23.  In  my  reading  of  this  passage,  I  was  not  able  to  locate  a  portion  of  the  context  that 
distinguishes  the  three  into  light,  middling,  and  heavy. 
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great  austerities.  Bodhisattvas  should  give  rise  to  these  two  kinds  of  attitudes 
[of  compassion  and  reverence].  But  if  they  kill  the  living  with  relish,  it  is  a 
grave  transgression. 
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The  Vinaya  says:  “For  s'ravakas,  if  it  is  a  person  and  they  construe  it  as 
a  person,  then  it  is  a  parajika.  If  it  is  not  a  person  and  they  construe  it  as  a 
person,  then  it  is  a  sthulatyaya  (unconsummated  offense  ).This  is  not  the  case 
with  bodhisattvas.  The  matter  is  simply  whether  or  not  the  being  is  alive,  and 
therefore  [even]  the  intention  to  take  life  is  a  parajika.  The  Sanskrit  term 
parajika  is  translated  as  ‘locus  overcome  by  the  other’  ft Goodness  is  the 
self  and  evil  is  the  other.  Evil  dharmas  are  that  which  overcome.  The  precepts 
that  are  the  base  which  is  maintained  or  violated  are  called  ‘locus. ’In  this  text 
the  point  is  just  briefly  summarized,  meaning  that  within  the  distinctions  of 
this  and  that  aspect  of  transgression,  in  the  framework  of  the  five  conditions 
of  transgression,  it  is  translated  as  ‘actualization  of  the  sin.’ The  passages 
of  the  other  vinayas  should  be  understood  according  to  this  standard.  The 
vinayas  in  this  sense  are  named  as  tat-purusas.  ” 


B.  Prohibition  of  Stealing  the  Property  of  Others 
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[Sutra]  My  disciples,  you  should  not  steal  on  your  own,  get  others  to 
steal,  steal  by  deception;  whether  you  engage  in  the  causes  of  stealing,  the 
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conditions  of  stealing,  the  planning  of  stealing,  the  act  of  stealing,  or  stealing 
through  magical  spells,  and  so  on  up  to  stealing  the  property  of  spiritual 
beings  or  the  property  of  thieves;  no  matter  what  the  object,  whether  a 
single  needle  or  a  blade  of  grass,  or  whether  you  have  stolen  by  accident.  A 
bodhisattva  generates  the  Buddha-nature  mind  of  reverence  and  compassion, 
always  assisting  all  people,  to  bring  about  well-being  and  happiness.  But  if 
instead,  you  steal  peoples’  wealth  and  possessions:  this  is  a  parajika  offense 
for  bodhisattvas. 


i.  The  Point  of  the  Regulation  H$iJs; 
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[Commentary]  This  can  also  be  interpreted  as  the  cardinal  rule,  as  dana  is 
included  in  the  six  perfections  [as  the  first  perfection]  with  the  meaning  of 
broadly  giving  to  all  beings.  Stealing  directly  destroys  dana  and  is  the  ruination 
of  the  two  kinds  of  bringing  of  benefit.  The  ugly  in  the  world  are  called  thieves. 
Correspondingly,  it  obstructs  the  Way,  as  it  broadly  invites  suffering.  Wouldn’t 
it  be  better  to  give  up  one’s  life,  so  as  not  to  be  blamed  for  this?  How  could 
one,  for  want  of  possessions,  humiliate  oneself  in  this  life  and  the  hereafter? 
Hence,  taking  a  loss  on  the  secondary  aspects  of  one’s  karmic  retribution,  one 
can  regulate  the  fundamental  aspects  of  one’s  karmic  retribution. 


ii.  Explication  of  the  Text  WSC 


The  second  part,  the  explication  of  the  text,  is  again  divided  into  four  aspects. 
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a.  Characteristics  of  the  Transgression  itHEflFI 

As  for  the  first  aspect,  the  sutra  mentions  stealing  on  one’s  own  up  to 
expedient  stealing,  omitting  praise  of  stealing  and  enjoyment  of  [watching] 
stealing,  but  these  should  be  understood  as  implicit  here. 


b.  Nature  of  the  Transgression  ii?EttfT 
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This  second  approach  should  be  understood  as  above.  This  is  the  conventional 
approach.  The  case  of  transmundane  morality  should  be  understood  as 
explained  in  the  Sutra  of  the  Questions  of  Mahjus'ri,  which  says:  “If  you  give 
rise  to  thoughts  of  stealing  the  property  of  others,  it  is  a  parajika  offense.” 
(T  468.14.497al7-20) 


c.  Fields  of  the  Transgression  ifJWFI 

fl„  — •JNi'i'#',  IfNTfJt&o 

As  for  the  fields  of  the  transgression,  these  are  as  found  in  the  line  of  the 
sutra  that  says  “and  so  on  up  to  ...  the  property  of  a  deity  ...  stealing  by 
accident.”  Several  categories  are  included  here,  and  therefore  it  says  “and  so 
on  up  too  ...”Yet  among  the  types  of  property,  there  are  basically  understood 
to  be  five:  (1)  the  property  of  the  three  treasures;  (2)  the  property  of  related 
persons;  (3)  the  property  of  animals;  (4)  the  properly  of  spiritual  beings,  and 
(5)  the  property  of  thieves.  This  word  “property”  includes  the  former  and  the 
latter. 
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The  Mahasamghika-vinaya  says:  “When  a  monastery  officer  borrows 
the  property  of  the  three  treasures,  the  Buddha  calls  it  a  parajika ,”36  The 
Ratnarasi-sutra  says:  “The  property  of  the  Buddha  and  the  Dharma  cannot 
be  borrowed.”37  Since  the  property  of  the  Buddha  and  the  Dharma  have 
no  owner,  there  is  no  one  to  whom  one  can  make  a  request  regarding  them. 
They  are  not  the  same  as  the  property  of  the  Samgha,  which  is  always  in 
the  monastery,  and  can  readily  be  shared.  Administrative  bhiksus  and  the 
community  of  monks  are  all  able  to  use  them.  If  one  uses  the  property  of  the 
Samgha  to  clean  the  Buddha-stupa,  and  there  is  disharmony  in  the  Samgha, 
they  are  encouraged  to  have  the  cleaning  done  by  the  laity.  If  we  follow  this 
text,  in  prior  Mahasamghika-vinaya,  from  the  perspective  of  causing  strife  in 
the  Samgha,  both  can  be  called  grave  transgressions. 
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If  even  this  kind  of  fault  results  with  even  the  borrowing  of  shared 


35  This  passage  appears  in  other  texts,  such  as  T  1804  (Daoxuan’s  commentary  on  the  Four  Part 
Vinaya,T  1813,  etc.,  with  "T^-^7  instead  of  T 

36  We  were  not  able  to  find  this  line  in  the  cited  text,  but  an  almost  identical  line  is  found  at  T 

1804.40.48c25-26:  0 

37  Found  in  other  Vinaya  commentaries,  including  Fazang’s  commentary  on  the  Sutra  of  Brahma's 
Net ,  but  not  in  the  cited  sutra. 
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property,  how  much  more  so  when  there  is  an  intention  to  steal?  But  if  this 
is  so,  why  does  the  Nirvana  Sutra  say:  “Whether  it  is  done  with  awareness 
or  not,  stealing  of  the  Buddha’s  property  is  a  sthulatyaya  (unconsummated) 
offense.”  (T  374.12.405c24-25)  This  is  because  when  it  comes  to  the 
Buddha’s  possessions,  there  is  no  “mine,”  and  no  inconvenience  to  anyone. 
Chinese  tradition  says:  “When  something  is  unguarded  the  sutras  say  that  its 
taking  is  a  sthulatyaya  offense.  If  it  is  guarded,  even  borrowing  is  considered 
a  grave  offense.  How  could  stealing  ever  be  regarded  as  something  light?” 
Hence  the  Upasaka-nla-sutra  says:  “When  guarded  by  a  person  it  is  a  grave 
offense.”  (Source  not  found.)  Yet  the  Nirvana  Sutra  teaches  the  Hinayana 
moral  code,  which  is  different  from  that  of  the  bodhisattvas,  for  whom  it 
is  the  case  that  the  mere  fact  of  something  belonging  to  someone  [makes 
its  taking]  a  grave  offense.  In  general  the  property  of  the  three  treasures  is 
difficult  to  manage,  and  thus  a  systematic  hearing  as  to  whether  or  not  a 
precept  was  violated  is  difficult  to  carry  out.  As  the  Mahasamnipata-sutra 
says:  “The  Buddha  listened  to  two  people:  one  was  an  arhat  and  the  other 
was  a  stream-winner.”  (Source  not  found)  There  are  again  two  people:  one 
upholds  the  moral  discipline  with  discernment;  the  other  does  it  with  fear  of 
punishment  and  shame. 
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38  The  source  text  has 
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Yet  within  the  bodhisattva  moral  code  there  are  also  provisions  for 
the  usage  of  the  Buddha’s  property.  As  the  Yogacarabhumi-sastra  says:  “the 
bodhisattvas  first  use  their  accumulated  necessities  according  to  the  pure 
regulations  of  the  monastery,  and  then  with  pure  joy  offer  these  to  the 
buddhas  and  bodhisattvas  in  the  ten  directions.  When  they  see  a  beggar  it 
is  improper  to  lightly  say  ‘this  belongs  to  someone  else’  and  chase  him  away. 
If  you  want  to  do  it  right,  you  should  think  like  this:  ‘The  buddhas  and 
bodhisattvas  haven’t  the  slightest  thing  that  should  not  be  given  to  sentient 
beings.’  Once  you  know  this,  you  should  take  the  pure  donated  articles, 
give  them  to  the  beggar,  and  grant  his  request.”39  A  master  has  said:  “Even 
though  this  regulation  is  close  to  the  Hinayana  interpretation,  yet  in  a  case 
like  that  of  killing,  if  it  is  beneficial,  it  should  be  carried  out.”  (Source  not 
located)  The  buddhas  appear  in  the  world  in  order  to  make  the  Dharma 
flourish.  The  Dharma  is  made  to  flourish  for  the  purpose  of  sentient  beings. 
In  making  the  Dharma  flourish  and  bringing  benefit  to  sentient  beings,  how 
could  there  be  a  piece  of  property  that  should  not  be  utilized,  aside  from 
those  that  are  used  with  a  defiled  mind,  or  without  the  purpose  of  benefit? 
However,  the  Hinayana  code  of  discipline  does  not  allow  for  shared  usage. 
Even  though  the  Buddha  is  identical  to  the  Dharma,  it  is  contrary  to  the 
meaning  of  donation.  However,  the  Four  Fart  Vinaya  says,  “Making  offering 
to  Buddha  stupas  with  food,  the  people  who  clean  the  stupa  get  food.”40 
The  Five  Part  Vinaya  says:  “If  secular  people  enter  the  temple  and 

the  monks  do  not  offer  them  food,  they  will  be  displeased.  The  Buddha 
said  to  offer  them  [food].”  (Ibid.,T  1804.40.57c26-27.)  Furthermore,  the 
Mahasamghika  Vinaya  says,  “Whether  there  will  be  loss  or  gain,  it  should 
be  offered.”  (Source  not  found)  The  Ten  Recitations  Vinaya  says,  “Offering 
to  kings,  great  ministers,  and  thieves.”  (Source  not  found)  Despite  the 
limitations  of  the  lesser  vehicle,  if  even  their  adherents  have  regard  for  loss 


39  Abbreviation  of  a  considerable  longer  discussion  atT  1579.30.508b28— cl3. 

40  Does  not  seem  to  be  in  the  Four  Part  Vinaya ,  but  is  contained  in  Daoxuan’s  it.!®  commentary  on 
the  Four  Part  Vinaya  atT  1804.40.57b25— 26. 


272  IV.  Roll  Three 


and  gain,  how  much  more  difficult  would  it  be  for  the  adherents  of  the  Great 
Vehicle  to  set  themselves  on  a  single  value? 
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Question:  The  Ten  Recitations  Vinaya  says:  “If  one  steals  the  relics  of  the 
Buddha  and  offers  them  with  a  pure  mind,  thinking  ‘For  them  [the  Buddha] 
is  the  teacher,  he  is  also  my  teacher,’  ”41  then  done  with  such  thoughts  it  is 
not  a  crime.  If  one  steals  them  and  sells  them  it  is  a  crime.  Why  is  stealing 
the  Dharma  a  grave  offense  in  the  Vinaya?  Is  not  the  Dharma  also  the 
Teacher? 

Answer:  The  Buddha  gains  respect  from  a  distance.  The  Dharma  produces 
understanding  only  when  it  is  confronted  directly.  Yet  in  the  bodhisattva 
moral  discipline  it  is  known  that  it  can’t  be  borrowed.  If  one  were  to  steal 
learning  with  a  pure  mind  it  should  in  principle  be  blameless.  When  done 
with  the  awareness  that  doing  to  will  impair  that  person’s  ability  to  carry  out 
wholesome  activities,  then  stealing  from  the  Buddha  is  also  a  grave  crime. 
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Question:  The  Yogacarabhumi-sastra  and  the  Abhidharmakosa-bhasya 
say:  “Stealing  the  possessions  of  the  samgha  is  equivalent  to  disturbing 
the  harmony  of  the  samgha.”  (Source  not  located.)  When,  then,  does  the 
Mahasamnipata-siitra  say:  “Stealing  the  property  of  the  samgha  is  a  crime 
surpassing  the  five  heinous  acts.”42  The  Mahavaipulya-sutra  says:  “The  four 


41  Apparently  based  on  the  discussion  in  the  Five  Part  Vinaya  at  T  1435.23. 380a2— 6,  but  here 
interpreted  far  beyond  what  is  given  there. 
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grave  offenses  and  the  five  heinous  acts — I  can  save  people  from  these; 
stealing  the  property  of  the  samgha — I  cannot  save  people  from  this.”43 

Answer:  Each  of  these  texts  has  its  own  distinctive  perspective.  A 
temporary  disruption  in  the  harmony  of  the  samgha  briefly  affects  the 
resident  monks.  The  theft  of  their  combined  properties  broadly  obstructs  the 
eternally  abiding  way  of  the  samgha  throughout  the  three  divisions  of  time. 
Since  it  does  not  directly  hinder  the  sages,  it  is  therefore  said  to  be  in  the  same 
category. 
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In  the  case  of  “stolen  property”  since  the  property  already  belongs  to  him 
(the  thief),  the  precepts  do  not  allow  its  taking  back.  As  the  Vinaya  says: 
“What  the  thief  has  stolen  belongs  to  the  thief.”44  The  Five  Part  Vinaya  says: 
“There  was  a  bhiksu  whose  things  were  stolen  by  a  thief.  He  argued  with  the 
man  and  got  back  his  clothes.  Having  doubts,  he  questioned  the  Buddha 
about  it.  The  Buddha  said:  “It  is  not  an  offense.””  (T  1421.22. 183a3-5)  But 
the  case  of  the  bodhisattva  is  not  the  same.  As  the  Yogacarabhumi-sastra  says: 
“A  bodhisattva  sees  a  high  official  inflicting  the  worst  kind  of  violence  on  the 
people,  harassing  them  mercilessly.  The  bodhisattva  forces  him  out  of  his  top 
position.  Or,  he  witnesses  a  thief  stealing  the  property  of  others;  if  it  is  the 
property  of  the  samgha,  or  property  associated  with  a  stupa  which  the  thief 
holds  onto  as  if  it  were  his  own — in  order  to  bring  benefit  and  joy,  to  the  best 


42  Probably  from  Fazang’s  commentary  at  T  1813.40.616c26,  since  it  is  not  found  elsewhere. 

43  Again,  the  citation  is  found  in  Fazang’s  commentary,  but  not  in  the  cited  sutra. 

44  Also  cited  in  Fazang’s  commentary,  but  not  found  in  a  Vinaya  source. 
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of  his  ability  he  tries  to  go  and  get  those  things  back,  or  at  least  not  allow 
the  thief  to  enjoy  them.  Through  the  long  night  of  suffering,  these  things 
eventually  come  back  to  their  owners.”...  and  so  forth.  (T  1579.30.517bl7- 
29;  this  citation  is  greatly  abridged.)  In  this  case,  even  though  the  bodhisattva 
is  taking  that  which  was  not  given,  it  is  not  considered  to  be  an  offense,  and 
produces  much  merit.  As  far  as  the  case  cited  from  the  Five  Part  Vinaya 
where  he  argues  to  get  his  robe  back:  in  the  context  of  the  bodhisattva 
moral  code,  this  is  treated  under  the  offense  of  parsimony,  if  he  is  protecting 
someone  else  from  this  offense,  it  will  produce  much  merit. 
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Up  to  here  we  have  discussed  only  the  case  of  things  that  have  clear 
ownership.  If  without  any  benefit  to  gained,  one  takes  as  much  as  a  blade 
of  grass  with  dishonest  intentions,  one  takes  as  much  as  a  blade  of  grass, 
it  is  a  parajika  offense.  If  the  article  belongs  to  oneself,  or  if  it  is  unowned; 
or,  if  it  is  owned,  but  someone  mistakenly  says  it  is  unowned,  then  one  has 
not  formulated  the  intention  to  steal,  and  so  it  does  not  constitute  an  act  of 
theft.  If  it  is  one’s  own  property  and  it  is  said  to  be  another’s  property  and 
one  steals  it;  or,  if  it  is  unowned,  and  it  is  said  to  be  owned,  tradition  says: 
“according  to  one’s  state  of  mind  it  is  a  grave  offense  of  deception.”  This  is 
because  this  article  is  actually  not  the  object  of  a  grave  offense.  If,  in  the 
case  of  something  being  owned,  but  it  is  mistakenly  said  to  be  unowned,  but 
afterward  one  finds  out  the  truth  and  does  not  return  it;  or  in  the  case  of 
something  that  is  owned  by  a  person,  and  someone  says  that  it  is  not  owned 
by  that  person;  or  if  one  seeks  after  something  else,  and  to  exchange  it  for 
another  person’s  things,  tradition  says:  “These  are  all  grave  offenses.”  This  is 
because  the  nature  of  the  object  is  such  that  it  constitutes  a  grave  offense. 
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What  is  the  meaning  of  “unowned  property”?  These  are  things  that 
others  have  thrown  away  and  so  forth.  The  Samantapasadika  says:  “If  a  child 
engages  in  evil  activities  and  its  parents  disown  him,  after  the  parents  die, 
their  property  doesn’t  belong  to  anyone.”45  The  Vibhasa  and  so  forth  say: 
“The  area  between  two  countries  is  hidden.”  In  this  case,  if  the  people  grab 
the  unclaimed  lands,  wouldn’t  it  be  stealing  the  king’s  property?  After  all, 
the  king  would  use  it  to  take  care  of  them.  In  the  sravaka  teachings,  if  the 
amount  [taken]  is  five  coins  then  it  is  a  grave  offense.  Now  [the  sutra  writer] 
would  like  to  emphasize  even  further,  saying  “a  single  needle  or  blade  of 
grass.”  The  part  after  the  words  “bodhisattva”  is  the  fourth.  “Reverence  and 
compassion”  are  synonymous  with  Buddha  nature.  This  is  because  it  is  based 
on  this  that  the  bodhisattva  is  distinguished  from  the  adherents  of  the  two 
vehicles.  “Generating  well-being”  means  “bringing  benefit;”  “generating 
happiness”  means  “giving  peace  of  mind.”  But  to  steal  people’s  property  is  to 
bring  them  trouble,  and  therefore  it  is  contrary  to  bringing  benefit.  Since  it 
is  tantamount  to  snatching  away  people’s  livelihoods,  it  is  also  contrary  to 
giving  peace  of  mind.  As  the  verse  in  roll  13  of  the  Mahaprajnaparamita- 
s'astra  says:  “All  sentient  beings  survive  based  on  food  and  clothing;  if 
these  are  stolen  or  taken  by  force  then  it  is  the  same  as  taking  their  lives.” 
(T  1509.25. 156a28-29) 

C.  Prohibition  of  the  Heartless  Pursuit  of  Lust 


45 


Possibly  a  reference  to  T  1462.24. 739a7-ll. 
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[Sutra]  My  disciples,  you  should  not  engage  in  lustful  behavior,  incite  another 
to  engage  in  lustful  behavior,  or  even  indulge  in  unplanned  lustful  behavior 
with  any  woman;  you  should  avoid  the  causes  of  debauchery,  the  conditions 
of  lustful  behavior,  the  planning  of  lustful  behavior,  and  the  consummated  act 
of  lustful  behavior.  This  includes  everything  up  to  sexual  gratification  with 
female  animals,  female  celestials,  or  female  spirits,  as  well  as  through  deviant 
forms  of  sex.46  Moreover,  bodhisattvas  should  give  rise  to  an  attitude  of  piety; 
they  should  save  all  sentient  beings  by  providing  them  with  a  pure  teaching. 
If  instead  they  repeatedly  indulge  in  lustful  behavior  with  anyone,  engaging 
in  sex  with  animals,  mother,  daughters,  sisters,  or  other  close  relatives,47  then 
this  is  cruelty,  and  is  a  bodhisattva^«rfl/zT:«  offense. 


i.The  Point  of  the  Regulation  HfllS 
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[Commentary]  First  is  the  point  of  the  regulation.  In  the  prison  of  birth  and 
death,  sexual  desire  is  the  pillory  and  chains.  Deeply  binding  sentient  beings, 


46  Using  bodily  orifices  other  than  sexual  organs  such  as  mouth  and  anus.  According  to  another 
explanation,  this  refers  to  inappropriate  bodily  parts  such  as  mouth  and  anus,  inappropriate  time 
such  as  before  and  after  a  woman  gives  birth,  inappropriate  location  such  as  cemetery  or  in  front  of 
people,  inappropriate  amount  such  as  excessive  amounts  of  intercourse,  and  inappropriate  principles 
such  as  going  against  societal  values. 

47  The  six  family  relationships. 
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it  is  difficult  to  escape  from.  As  the  Mahaprajnaparamita-s'astra  says:  “Even 
though  lust  does  not  harm  sentient  beings,  it  binds  their  minds;  hence  it  is 
established  as  a  major  sin.”  (T  1509.25.395c5)  The  Yogacarabhumi-sastra  says: 
“Among  all  forms  of  desire,  lust  is  the  greatest.  If  you  are  able  to  overcome 
that,  you  can  overcome  all  other  forms  of  attachment.  If  a  strong  regulation 
is  imposed,  the  weak  can  overcome  it  on  their  own.”  (Source  not  found.) 
And  this  dharma  of  lust  lead  to  three  mistakes:  (1)  suffering  appears  to  be 
pleasure;  (2)  a  small  taste  leads  to  much  trouble;  (3)  what  is  impure  seems  to 
be  pure. 

As  for  this  first  part,  a  verse  says: 

Unable  to  bear  the  disease  of  the  afflictions 

Indulgence  in  sex  seems  to  bring  pleasure. 

It  is  just  like  an  itching  scab, 

In  suffering,  the  image  of  pleasure  is  produced. 

o 
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It  is  like  scratching  an  itch — one  takes  suffering  as  pleasure.  The  pleasure 
produced  by  desire  should  be  understood  to  be  like  this.  Those  who  are 
freed  from  desire  see  desire  as  suffering,  the  same  way  for  those  without  an 
itch,  the  pleasure  of  scratching  the  itch  is  suffering.  Yet  the  natures  of  the 
objects  of  pleasure  are  deceptions,  which  are  able  to  trick  sentient  beings 
into  continually  giving  rise  to  burning  pain.  As  the  World  Honored  One 
says:  “Desire  is  like  a  skeleton,  and  it  is  also  like  rotten  fruit  on  the  tips  of 
the  branches  of  a  trees.”  ( Four  Part  Vinaya,  T  1428.22.682a24)  Since  it  is 
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like  chewing  on  a  bone,  you  can  never  be  satiated.  Since  it  is  like  a  mouthful 
of  meat,  it  has  no  set  master.  Since  it  is  like  a  straw  torch  the  flames  of 
distress  are  always  burning.  Since  it  is  like  a  burning  pit,  it  always  increases 
your  thirst.  Since  it  is  like  a  venomous  snake,  the  wise  give  it  good  distance. 
Since  it  is  like  a  dream,  you  hurtle  forward  to  your  destruction.  Since  it  is 
like  borrowed  jewelry,  you  can  only  rely  on  the  circumstances.  Since  it  is 
like  ripened  fruit,  it  is  the  basis  for  concern.  In  this  way,  you  should  observe 
suffering  to  seem  like  pleasure. 


Why  is  it  that  in  the  case  of  [sexual]  desire  such  a  small  taste  leads  to  so 
much  trouble?  A  verse  says: 

[Desire]  is  just  like  a  raksasi,  like  an  enemy  who  poses  as  a  friend. 

Your  mind  is  tricked  into  engaging  in  unwholesome  activity,  inviting 

suffering,  obstructing  nirvana. 
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It  is  like  the  raksasls  who,  after  intercourse,  eat  their  prey.  Or  it  is  like  an 
enemy  warrior  who  feigns  friendship  but  inflicts  wounds.  The  five  desires 
and  the  thief  hatred  are  just  like  this.  Agitating  us,  they  confuse  us,  impairing 


48  In  the  citation  of  this  line  that  appears  in  the  Xinyao  chao  (the  only  other  place  it  appears 

inTaisho)  &,Zj  is  (T 2311.71.55a9— 13)  . 
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intelligence  and  life  force,  inviting  immeasurable  suffering,  obstructing  the 
bliss  of  nirvana.  As  it  says  in  roll  10  of  the  Bodhisattvapitaka-sutra  “When 
you  become  familiar  with  desire,  there  is  no  evil  you  will  not  create.  And 
when  you  incur  its  effects,  there  is  no  suffering  you  will  not  receive.  In  the 
river  of  attachment  and  the  sea  of  desire  you  are  drowned  with  no  shore  to 
reach.  The  waves  of  birth  and  death  flow  forever  without  break.  All  forms  of 
malevolence  spring  from  desire;  that  which  is  craved  by  fools,  is  like  the  fire 
to  which  the  moths  fling  themselves.  The  five  hundred  [arhats]  soar  in  the 
sky,  lose  their  powers  and  fall.  The  Unicorn  Rsi49  falls  into  the  clutches  of 
the  woman.” Thus  the  Vinaya  says:  “Among  the  most  fearful  things,  nothing 
is  greater  than  a  woman.”  (T  1425.22.232cl7-18)  This  is  because  when  the 
male  organ  enters  into  the  mouth  of  the  poisonous  viper,  the  viper  harms 
only  one  physical  body.  The  woman  harms  the  Dharma  body.  Furthermore, 
Nagarjuna  says:  “If  you  keenly  observe  the  thoughts  of  people,  women  are  the 
wiser.  They  do  not  concern  themselves  with  the  gains  and  losses  of  others,  but 
simply  take  desire  as  their  friend.  Even  if  you  can  catch  the  spring  breezes,  a 
woman’s  mind  is  difficult  to  ascertain,  and  in  the  end  you  will  not  be  satisfied. 
In  the  sadness  of  receiving  life  without  end,  meeting  and  separating  in  the 
long  night  of  samsara,  they  six  destinies  are  endless.  This  is  the  meaning  of  “a 
small  taste  of  desire  leads  to  lots  of  trouble.””  (Source  not  found) 
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49  —Mith  A:  Ekasrnga.  The  Unicorn  Rsi,  an  ascetic  born  of  a  deer.  A  former  lifetime  of  Sakyamuni, 
but  he  also  appears  in  pre-Buddhist  works  such  as  the  Mahabharata  and  the  Ramayana.  Human  in 
shape,  on  his  head  he  has  a  single  horn,  with  legs  like  a  deer.  He  lived  in  the  mountains  of  Varanasi, 
where  he  practiced  meditation  and  ascetic  disciplines  for  a  long  time,  thus  developing  supernormal 
powers.  Angered  at  having  slipped  on  a  wet  mountain  path,  he  sealed  off  the  Dragon  King  and 
stopped  the  rainfall.  The  king  schemed,  and  sent  to  him  a  woman  named  Santa  M  Po  who  seduced 
him  with  her  charms,  causing  him  to  lose  his  powers,  which  allowed  the  rain  to  fall  again.  He  ended 
up  going  with  her  to  the  city  where  he  became  a  minister  of  state.  But  he  later  returned  to  the 
mountains.  Santa  is  said  to  have  been  reborn  later  as  Yasodhara  [Source:  DDB] 
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What  does  it  mean  to  say  that  the  objects  of  desire  are  impure,  but  seem 
to  be  pure?  A  verse  says: 

Although  the  fleshly  body  is  not  pure, 

It  seems  to  be  pure,  tricking  unenlightened  fools. 

They  enjoy  filth  without  satiety, 

Like  swine  frolicking  in  the  muck. 

This  body  is  impure,  made  from  tied-together  bones.  Blood,  flesh,  urine, 
and  feces  are  the  contents  of  this  thin  skin.  Parasites  in  the  eighty  thousand 
pores,  and  in  one  pore  nine  million.  Various  kinds  of  smelly  filth  flow  out 
from  the  nine  orifices,  unclean,  but  seeming  to  be  clean.  This  means  that  on 
top  of  the  skin,  topic  ointment  and  fresh  blood  mix  in  layers.  Tricking  the 
mind  with  playful  eyes,  one  is  burned  in  many  ways.  Yet  all  these  fools  never 
get  tired  of  it,  just  as  the  swine  never  leave  the  mud  the  whole  day.  That’s  why 
this  regulation  must  be  followed.  Don’t  break  it! 


ii.  Explication  of  the  Text 

a.  Characteristics  of  the  Transgression  itUEflFI 

A.  tlfcjfo  i=Lf  A'Sit,  o  it#]— fc.  s'— 

This  is  the  explanation  of  the  characteristics  of  violation  in  the  second  part, 
the  explication  of  the  text.  As  the  sutra  explains,  this  includes  self-initiated 
sexual  indulgence  up  to  unintended  sexual  indulgence.  In  the  sravaka 
teachings,  self-initiated  sexual  indulgences  are  a  grave  transgression.  Here, 
in  the  bodhisattva  precepts,  encouraging  others  to  indulge  is  also  a  grave 
transgression.  Similarly,  in  the  Hinayana  teachings  only  one’s  own  activities 
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produce  karmic  effects,  whereas  in  the  Mahayana,  acting  as  an  intermediary 
for  others  also  has  karmic  ramifications.  The  way  in  which  the  two  groups 
share  this  regulation  is  in  their  concern  for  being  ensnared  by  women.  In 
fact,  householders  are  only  constrained  by  the  rules  concerning  deviant  sex. 
Although  these  do  not  impede  the  practice  of  the  way,  they  do  invite  rebirth 
into  evil  destinies. 
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What  is  deviant  sexual  behavior?  As  the  Yogacarabhumi-sastra  says: 

As  for  the  matter  of  improper  sex  with  a  woman,  there  is  a  standard  of 
what  is  permissible  and  what  isn’t.  [Having  sex  with]  the  wrong  organ, 
at  the  wrong  time,  in  the  wrong  place,  in  the  wrong  amount;  or  in  an 
immoral  way,  such  as  with  men  or  non-men,  mothers  and  so  forth,  are 
all  called  improper  forms  of  sex.  Sex  with  any  organ  besides  the  vagina 
is  said  to  be  with  the  wrong  organ.  If  it  is  during  menstruation,  or 
during  the  peak  of  pregnancy,  or  when  the  child  is  nursing,  or  during 
a  purification  ritual,  or  during  sickness — which  means  inappropriate 
sex  during  sickness — it  is  called  the  wrong  time.  If  it  is  in  the  place  of 
assembly  of  venerables,  or  in  a  mausoleum,  or  in  front  of  a  crowd  of 
people,  or  on  hard  ground,  or  bumpy  ground,  these  are  all  wrong  places.  If 
one  exceeds  five  times,  it  is  the  wrong  amount.  If  it  is  not  in  accord  with 
worldly  manners,  it  is  said  to  be  immoral.  Aside  from  these,  lay  people 
have  sex  with  their  own  spouses.  (Adapted  from  T  1579.30.631bl2-22) 
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Even  if  it  is  not  one’s  own  wife,  if  it  is  someone  who  is  not  a  relative,  and  a 
layman  sees  the  opportunity  to  bring  benefit,  he  may  also  indulge  in  sex.  As  the 
Bodhisattvabhumi-sastra  says:  “A  householder  bodhisattva  saw  an  unattached 
woman  who  remained  in  a  habituated  state  of  lustful  indulgence  and  who 
sought  sexual  relations  with  the  bodhisattva.  Seeing  this,  the  bodhisattva 
thought,  ‘I  mustn’t  make  her  angry,  as  it  would  create  a  lot  of  unhappiness.  If 
I  go  along  with  this  desire,  she  will  attain  a  state  of  freedom,  and  be  skillfully 
put  at  ease,  and  thus  accumulate  goodness  and  cast  off  evil.’  Being  in  a 
compassionate  state  of  mind,  he  engaged  in  the  impure  act.  Even  though  the 
influence  was  like  this — an  impure  dharma,  there  was  no  crime  committed, 
and  much  merit  was  produced.”  (T  1579.30.517c5-10)  World-renunciant 
[bodhisattvas]  are  not  like  this,  as  they  observe  the  s'ravakas  discipline. 


b.  Essence  of  the  Transgression  iilE'l'tF! 
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As  for  the  essence  of  the  transgression,  as  the  sutra  says,  “the  causes  of  lustful 
behavior,  the  actual  act  of  lustful  behavior,  the  planning  of  lustful  behavior, 
the  conditions  of  lustful  behavior.”  Here,  the  text  relies  on  coarser  aspects 
of  the  offense  to  control  the  initiation  of  the  activity.  If  we  see  if  from  the 
transmundane  point  of  view,  the  Nirvana  Sutra  says:  “Even  though  he  has 
not  had  intercourse  with  the  woman,  he  hears  the  woman’s  bracelets  from 
a  distance,  beyond  the  gate,  and  he  becomes  attracted.  Once  the  desire  has 
taken  form,  the  precept  is  broken.”  (T  374.12.549a21-23)  The  Upasaka- 
sila-sutra  says:  “When  a  bodhisattva  thinks  of  such  things  as  the  bracelets 
on  a  woman’s  body,  all  are  parajikas .”  You  should  know  that  these  are  all 
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based  on  regulations  for  bodhisattvas  who  are  in  the  grounds.  As  the  Sutra 
of  Manjus'ri’s  Questions  says:  “In  the  bodhisattvas  transmundane  moral 
discipline,  if  they  discriminate  between  the  characteristics  of  male  and 
female,  or  non-male  and  non-female,  this  is  a  bodhisattva/wra/zAz.” 


c.  Fields  of  the  Transgression  tlfWFI 
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The  fields  of  the  transgression  are  described  in  the  sutra  as  female  animals 
and  so  forth  up  to  deviant50  sexual  practices.  Women  have  three  orifices, 
and  men  two;  these  are  the  fields  under  discussion.  Having  sex  in  other 
locations  is  not  considered  a  grave  transgression.  The  mention  of  celestials 
refers  to  the  cases  such  as  that  of  female  demons  changing  themselves  into 
humans  and  sexually  enticing  bhiksus.  Concerning  deviant  (“wrong  organ”) 
sexual  practices,  Master  Fazang  says:  “This  refers  to  the  other  two  orifices 
besides  the  vagina.”  (Source  not  found)  Master  Uijeok  says:  “Other  parts  of 
the  body  besides  the  three  locations.”  (Source  not  found)  If  we  follow  the 
Vinaya  texts,  depending  on  whether  one  thinks  that  one  is  using  the  right 
organ  with  the  right  organ,  or  the  right  organ  with  the  wrong  organ,  or  even 
if  there  is  uncertainty,  it  constitutes  a  grave  offense.  If  the  organ  matches 
the  right  object  it  will  enter  like  the  tip  of  a  hair,  and  the  act  will  be  fully 
consummated.  If  there  is  forcing  or  resentment  involved  in  the  opening  of 
the  object,  this  prevents  the  experience  of  pleasure.  Now,  in  the  bodhisattva 
moral  code,  even  though  one  does  not  indulge  in  desire,  and  affliction  is  to 
be  controlled,  the  experience  of  pleasure  is  not  a  crime. 


50  4^iJL  here  meaning  “wrong  course”  implying  the  wrong  organs,  or  orifices. 
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d.  Consummation  of  the  Transgression  SJ&HFI 
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The  “consummation  of  the  transgression”  is  expressed  in  the  sutra  as  “thus 
the  bodhisattva  had  committed  a  parajika."  This  properly  expresses  the 
consummation  of  the  offense.  In  bestowing  the  pure  teachings  on  sentient 
beings,  bodhisattvas  should  guide  them  through  the  Dharma  gate  of  freedom 
from  desire;  they  should  offer  sentient  beings  salvation  from  suffering 
through  birth-and-death. 


D.  Prohibition  of  Intentional  Lying  i&'L'SiinitEllH&S 

THSTIC 

My  disciples,  if  you  engage  in  lying  on  your  own,  encourage  others  to  lie,  or 
lie  by  deception,  then  you  are  involved  in  the  causes  of  lying,  the  conditions 
of  lying,  the  method  of  lying,  and  the  act  of  lying.  This  also  includes  saying 
that  one  has  seen  what  he  has  not  seen,  saying  he  has  not  seen  what  he  has 
seen,  lying  [implicitly]  through  bodily  actions,  or  within  one’s  own  mind. 
Bodhisattvas  always  give  rise  to  right  speech  and  right  views,  and  also  lead 
all  sentient  beings  to  practice  right  speech  and  right  views.  If,  on  the  other 
hand,  you  lead  all  sentient  beings  to  wrong  speech,  wrong  views,  and  wrong 
activities,  this  constitutes  a  bodhisattva  parajika  offense. 


i.The  Point  of  the  Regulation  lifiJs. 
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[Commentary]  First  is  the  point  of  the  regulation.  Roll  15  of  the 
Mahdprajndpdramitd-s'dstra  says:  “People  deceive  others  only  after  first 
deceiving  themselves.  They  take  the  real  as  vacuous,  and  take  the  vacuous 
as  real.  The  vacuous  and  the  real  being  confounded,  one  cannot  experience 
wholesome  dharmas.  It  is  like  a  covered  bottle,  into  which  water  cannot 
be  poured.”  (T  1509.25.157a20-22)  As  the  World  Honored  One  says: 
“Lies  cover  the  mind  such  that  the  water  of  the  Way  does  not  enter.” 
(T  1509.25.158al8-19)  Furthermore,  the  mind  of  the  person  who  speaks 
the  truth  is  straight,  and  thus  easy  to  be  freed.  It  is  like  dragging  wood  out  of 
a  thicket:  straight  wood  is  easy  to  pull  out.  The  Yogdcarabhumi-sdstra  says:  “The 
component  of  practice  that  aids  the  recovery  of  the  precepts  that  have  been 
violated  is  freedom  from  lying.”  (T  1579.30.591all-13)  Lying  is  contrary  to 
this.  Since  it  obstructs  wholesome  dharmas,  one  falls  into  evil  rebirths.  Later, 
when  reborn  as  a  human  being,  one  suffers  from  continual  denigration.  Since 
the  error  is  grave,  it  is  regulated  next  after  bodily  activities.51 


ii.  Explication  of  the  Text  SUlt 

a.  Characteristics  of  the  Transgression  jiMIFI 

Within  the  second  part,  the  explications  of  the  text,  this  is  the  first  part 
on  the  characteristics  of  the  transgression.  These  are  seen  in  the  line  of  the 
sutra  that  says:  “Lying  done  by  oneself”  up  to  “lying  by  deception.”  In  this 


51  The  first  three  precepts,  prohibition  of  killing,  stealing,  and  lustful  behavior  have  dealt  with 
physical  activities.  This  is  the  first  that  deals  with  verbal  activity. 
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context,  the  term  “deception”  7T^l  means  to  make  a  pretext  to  cause  others  to 
understand  things  other  than  the  way  they  really  are. 


b.  Nature  of  the  Transgression  itKEttFI 
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The  next,  the  nature  of  the  transgression  is  identified  in  the  line  in  the  sutra 
that  says  “the  causes  of  lying”up  to  “the  act  of  lying. ’’There  is  a  question  and 
answer  on  this  section  contained  in  the  Mahdprajhdpdramitd-s'dstra. 


c.  Fields  of  the  Transgression  JflWFI 
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The  fields  of  this  transgression  are  seen  in  the  sutra  where  it  says  “up  to 
saying  one  has  seen  what  one  hasn’t  seen”  up  to  “lying  with  one’s  body 
and  mind.”  It  is  in  order  to  distinguish  from  the  only  great  form  of  lying 
in  the  sravaka  moral  code  that  the  text  says  “up  to.”  In  the  case  of  hearing 
and  seeing  and  so  forth,  within  the  four  kinds  of  linguistic  expression,  this 
includes  the  other  three.  Bodily  lying  is  lying  through  bodily  gestures  without 
speaking.  Mental  lying  refers  to  mental  lapses,  such  as  when  one  doesn’t 
see,  but  imagines  that  one  does,  and  covers  up  by  saying  that  he  did  not  see. 
Even  though  this  tallies  with  the  actual  situation,  it  is  done  by  obscuring 
what  is  known.  Thus  it  is  called  mentally  lying.  Also,  as  the  Chapter  on  the 
Transmundane  Precepts  in  the  Sutra  of  the  Questions  of Mahjusri  says:  “If  you 
give  rise  to  mental  lies,  it  is  a pdrdjika  offense.”  (T  468.14.497a20  ) 
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d.  Consummation  of  the  Transgression 

Minina  Ij-ffjE.#,  5FIH&A,  4-4. 

j£i4o  iL§jE.-f§-0  Affi4tfik  iiCsiAo 

«L  f&iSA^  ifcfjffJLo  BlA-c#,  f 4.#*0  £A«; 

r^4fit^>  4.f  ^#-0  TAf-AA, 
J 

The  consummation  of  the  transgression  is  seen  in  the  line  of  the  sutra  that 
says:  “this  constitutes  a  bodhisattva  parajika  offense.”  Bodhisattvas  should 
always  speak  the  truth  themselves,  and  also  encourage  others  to  speak  the 
truth.  It  is  exactly  for  the  purpose  of  distinguishing  it  from  lying  that  [the 
eightfold  path  includes]  the  words  “correct  speech.”  It  is  exactly  in  order 
to  distinguish  it  from  mental  deception  that  [it  includes]  the  words  “right 
view.”  If,  on  the  other  hand,  when  you  lie,  sentient  beings  will  be  guided  by 
your  words  and  give  rise  to  their  own  falsehoods.  Still  others,  taking  these  to 
be  the  truth,  will  give  rise  to  false  views.  Actions  will  be  taken  according  to 
these  thoughts  and  speech,  which  are  called  the  products  of  mistaken  activity. 
If,  for  the  purpose  of  liberating  large  numbers  of  sentient  beings,  you  cover 
your  thoughts  and  accurate  knowledge  and  tell  a  lie,  the  Yogacarabhumi-sastra 
says:  “It  is  not  a  crime,  and  will  produce  much  merit.  Lies  that  are  not  of  this 
kind  ar z  parajika  offenses.” 


E.  Prohibition  of  the  Sale  of  Alcohol  |£;H±ilItKfg3Itf 

ih'SiL  SfrjgML 

[Sutra]  My  disciples,  if  you  sell  alcohol  yourselves,  or  encourage  others  to  sell 
alcohol,  then  herein  are  the  causes  of  selling  alcohol,  the  conditions  for  selling 
alcohol,  the  method  of  selling  alcohol,  and  the  act  of  selling  alcohol.  All 
kinds  of  alcohol  should  not  be  sold,  as  this  alcohol  leads  to  the  commission  of 
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[other]  crimes.  Instead,  bodhisattvas  should  give  rise  to  penetrating  wisdom 
in  all  sentient  beings.  If,  on  the  other  hand,  they  lead  all  sentient  beings  into 
distorted  states  of  mind,  this  is  a  bodhisattva^ara/ziCz  offense. 


i.  The  Point  of  the  Regulation  HfiJs. 


iiEJo  I tmtA,  tTl 

t\  itT'-gc&o  mm&o 

[Commentary]  First  is  the  point  of  the  regulation.  Out  of  control  in  a 
drunken  stupor,  you  will  always  have  regrets  later  about  losing  your  own 
right  mindfulness.  Being  in  a  state  altered  from  your  original  mind,  you  do 
what  you  shouldn’t  do,  and  say  what  you  shouldn’t  say — there  is  no  evil  you 
will  not  do.  In  the  sense  that  it  regulates  what  should  be  given  to  others, 
this  is  a  unique  precept.  Some  say  that  it  is  established  in  relation  to  the  five 
precepts;  hence  number  five  here  is  the  precept  regulating  the  sale  of  alcohol. 


ii.  Explication  of  the  Text 

a.  General  II 


•feMv  s'j  i&o 


The  rest  is  as  was  explained  above. 


b.  Consummation  of  the  Transgression  InfiStHtFI 

^+t\ 


Among  the  conditions  that  go  into  the  fulfillment  of  the  consummation  of 
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the  transgression  is  that  the  providing  of  alcohol  to  others  with  an  intention 
of  one’s  own  profit.  Once  the  alcohol  becomes  the  possession  of  the  other 
party,  the  act  is  complete.  At  the  core  of  the  matter  are  the  words  “this  alcohol 
leads  people  to  commit  other  crimes.”  Except  for  the  crime  of  disrupting  the 
harmony  of  the  samgha,  the  other  evils  tend  to  arise  concurrently. 


F.  Prohibition  of  Speaking  of  the  Faults  of  Others 

it,  tbjL. 

A— f 

[Sutra]  My  disciples,  if  you  speak  yourselves  about  the  faults  of  renunciant 
bodhisattvas,  lay  bodhisattvas,  bhiksus,  bhiksunls,  or  you  encourage  someone 
to  talk  about  their  faults,  then  you  have  enacted  the  causes  of  faultfinding, 
the  conditions  of  faultfinding,  the  method  of  faultfinding,  and  the  act  of 
faultfinding.  When  bodhisattvas  hear  about  evil  beings  in  the  six  destinies 
or  evil  adherents  of  the  two  vehicles  who  talk  about  that  within  the 
Buddhadharma  which  is  not  the  Dharma  and  not  the  Vinaya,  they  should 
always  be  compassionate.  They  should  teach  these  unwholesome  adherents, 
and  get  them  to  give  rise  to  the  wholesome  faith  of  the  Great  Vehicle.  But 
if,  instead,  bodhisattvas  discuss  the  faults  of  those  within  the  fold  of  the 
Buddhadharma,  this  is  a  bodhisattva^ara/zAz  offense. 


i.  The  Point  of  the  Regulation 


vU&fiLteMJz.# 
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Mo  ’  m^m.o  j  a. 

it,  Ic-f—M,  tSMidOLt±,  £CJMu  AaMfc/sfpfc,  J  7iM.&ifbo 

[Commentary]  First  is  reason  why  this  crime  is  regulated.  Speaking  of 
faults  within  the  Buddhadharma  inevitably  ruins  the  faith  of  others, 
breaking  down  the  ability  of  bodhisattvas  to  confer  the  teaching  on  sentient 
beings  for  their  benefit.  But  even  more,  it  is  able  to  invite  huge  amounts  of 
suffering.  Therefore  it  is  proscribed  as  a  parajika  offense.  As  the  Saddharma- 
smrty-upasthana-siitra  says:  “When  you  enter  into  the  Hell  of  the  Pulling 
Out  of  Tongues,  they  do  such  things  as  chopping  your  tongue.”52  The 
Mahdprajndparamita-sastra  says:  “The  bhiksu  Jayamati,  while  upholding 
purity  of  the  moral  discipline,  having  heard  the  bhiksu  Faculty  of  Joy53  say 
‘no  precepts’  and  composing  verse,  that  said  ‘Sexual  lust  is  this  path,  as  are 
anger  and  delusion.’  Denigrating  Faculty  of  Joy,  Jayamati  fell  into  hell.” 
(T  1509.25.107b22-c21)  Furthermore,  in  the  Sutra  of  the  Bodhisattva  of 
Inconceivable  Illumination  it  says:  “Because  the  bodhisattva  Surplus  Wealth 
spoke  of  the  faults  of  the  bodhisattva  Wise  Celestial,  he  was  for  91  kalpas 
reborn  in  the  wombs  of  prostitutes,  only  to  be  abandoned  at  birth  to  be  eaten 
by  foxes  and  wolves.”  (T  484.14.671c26-72all)  And  so  forth. 


ii.  Explication  of  the  Text  ffS3t 


a.  Characteristics  of  the  Transgression  itlEHF! 

%- -faM.,  wnUTSflfelF 


52  This  exact  line  is  not  cited,  but  there  are  a  number  of  places  in  that  text  where  the  pulling  out  and 
chopping  up  of  tongues  as  retribution  is  elaborated.  See  T  721. 

53  Faculty  of  Joy  Bodhisattva  appears  in  various  Prajnaparamita  texts.  Faculty  of  Joy  does 
not  abandon  the  conventional  world,  and  does  not  distinguish  between  good  and  evil,  nor  engage  in 
ascetic  practices.  He  rather  sees  all  things  as  empty  of  inherent  nature.  According  to  him,  the  marks  of 
lust,  ill-will,  and  delusion  are  not  different  than  ultimate  reality.  In  the  Dazhidu  lun  his  teaching  of  the 
emptiness  of  afflictions  is  badmouthed  by  Jayamati  U#-#,  who,  as  a  result,  falls  into  hell.  [Source:  DDB] 
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fri.  At#-.  A^ifco  tfcift 

Jkfc&fhilto  J  Tt  tjtLSfiJ?-.  ^eflAif  th-A.  <®®Tif;T 

ito  J  ifcili  ^Ai§_. 

14*.  tjfe^^l^iio  t£1fit8f.  JtM/fto  ifSitito 

The  second  part,  the  discussion  of  the  characteristics  of  the  transgression 
within  the  explication  of  the  text  is  seen  in  the  line  of  the  sutra  that  says 
“If  you  speak  yourselves  about  ...”  up  to  “encourage  others  to  speak  about 
their  faults.”  Within  this  first  part  there  are  two  approaches,  that  of  the 
bodhisattva  precepts  and  that  of  the  sravaka  precepts.  This  also  includes 
members  of  the  samgha  in  general  as  well  as  human  and  celestial  teachers. 
If  there  is  really  a  fault,  what  is  wrong  with  exposing  it?  They  are  still 
understood  as  being  worthy  enough  to  be  taken  as  fields  of  merit.  As  the 
Sutra  of  Primary  Activities  says:  “Having  [the  precepts]  and  transgressing 
them  is  better  than  not  having  and  not  transgressing.  The  one  who 
transgresses  is  called  a  bodhisattva;  the  one  who  does  not  transgress  is  called 
a  non-Buddhist.”  (T  1485.24.1021bl5-16)  Furthermore,  the  Das'acakra- 
Ksitigarbha-siitra  ( says:  “Even  when  it  is  wilted,  the  flower 
of  the  Campaka  is  better  than  other  flowers.  The  bhiksus  who  violate  the 
precepts  are  still  better  than  non-Buddhists.”  (T  410.13.694b24-25)  When 
it  comes  to  discussing  the  faults  of  renunciant  practitioners,  whether  they 
violate  the  precepts  or  uphold  them;  whether  they  have  received  the  precepts 
or  not;  whether  they  have  faults  or  not,  speaking  of  their  faults  is  worse  than 
spilling  the  blood  millions  of  billions  of  buddhas. 

[N.B.:  ]  Spilling  the  blood  of  a  buddha  does  not  obstruct  the  Path.  But 
when  one  talks  about  the  faults  of  a  member  of  the  samgha,  it  damages  the 
faith  of  many  people.  As  a  result  they  will  produce  afflictions  that  impede  the 
holy  path. 


it 

&-#TTit.  #&-#'&.  J 
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ifitA,  AAiWfito  J 

Therefore  bodhisattvas  enjoy  finding  the  strong  points  of  others,  and 
do  not  enjoy  looking  for  their  failings.  If  you  are  looking  for  failings,  even 
a  solitary  sage  has  faults  to  be  removed.  If  you  look  for  the  strong  points 
of  others,  even  if  someone  has  cut  off  his  good  roots,  he  has  merits  to  be 
noted.  As  the  Nirvana  Sutra  says:  “If  you  can  find  no  goodness  in  these 
sentient  beings  that  is  praiseworthy,  you  should  recall  their  possession  of 
the  Buddha-nature,  and  praise  that.”  (T  374.12.568c26-27)  There  is  no 
being  in  the  mundane  world  who  is  without  fault,  and  one  who  discusses 
another’s  faults  has  those  faults  within  himself.  As  the  Mahasamnipata-sutra 
says  when  discussing  the  sixteen  practices  of  newly  initiated  bodhisattvas: 
“Do  not  discuss  one’s  own  strong  points  and  generate  pride;  do  not  discuss 
the  faults  of  others  and  become  disliked.”  (Source  not  found)  A  verse  in  the 
Sarvadharmapravrttinirdesa  says: 

If  you  see  someone  violating  the  precepts 
Rather  than  broadcasting  the  fault 
You  should  keep  in  mind  that  that  person 
Will  at  length,  also  attain  enlightenment.54 


b.  Consummation  of  the  Transgression  ISfiScHFI 

A,  J  2A  ffTttja-o 

J  FT  ifc-bisH-i,  -kvHikil 

mtmi o  &M 

Atlo 


54  The  source  text  differs  slightly:  (T 

650.15.752a3-4.) 
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The  consummation  of  the  transgression  is  seen  in  the  words  in  the  sutra, 
“bodhisattvas”  up  to  “parajika  offense.”  “Always  be  compassionate”  is  like  what 
is  said  in  the  Bodhisattvabhumi:  “Having  sympathy  for  bad  people  is  better 
than  doing  [one’s  own]  correct  practice.”  (Source  not  found)  It  also  says:  “If, 
hating  to  violate  the  precepts,  your  act  in  such  a  way  as  to  hurt  others,  this 
is  called  the  bodhisattvas’  merit  in  appearance  only.  Therefore  I  teach  the 
attitude  of  compassion  in  order  to  convert  the  wicked.”  (T  1579.30.546c5-8) 

Question:  In  the  ensuing  articulation  of  the  minor  precepts,  in  the 
discussion  of  the  seven  heinous  sins  and  the  ten  grave  sins  [this  offense  is 
said  to  be  light].  How  is  it  that  is  considered  to  be  grave  here  and  light  there? 

Answer:  In  the  case  below,  the  objects  of  the  broadcasting  are  fellow 
practitioners.  Therefore  the  offense  is  light.  Here  the  object  of  the 
broadcasting  is  the  errors  of  non-Buddhists,  and  therefore  the  broadcasting 
is  a  grave  error.  Some  say  that  talking  about  the  faults  of  fellow  practitioners 
is  no  problem  at  all,  so  it  is  not  possible  to  incur  a  serious  crime.  The 
broadcasting  under  discussion  here  is  a  real  offense,  therefore  it  is  regulated 
as  a  grave  offense. 


G.  Prohibition  of  Praising  Oneself  and  Disparaging  Others 


kh&sk  && 

SltTV-HlftT,  im-feyUf 

My  disciples:  If,  from  your  own  mouth  you  praise  yourself  and  disparage 
others,  or  if  you  encourage  people  to  praise  themselves  and  disparage  others, 
then  you  have  the  causes  of  disparagement  of  others,  the  conditions  of 
disparagement  of  others,  the  method  of  disparagement  of  others,  and  the  act 
of  disparagement  of  others.  Bodhisattvas  should  on  behalf  of  sentient  beings, 
receive  their  blame  and  reflect  on  their  own  wrongdoings,  and  attribute  good 
works  to  others.  If  you  proclaim  your  own  merits  and  cover  up  other  people’s 
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good  works,  causing  them  to  be  disparaged,  this  constitutes  a  bodhisattva 
parajika  offense. 


i.  The  Point  of  the  Regulation  H$iJs 

iiEJo  JUljt*.  I"-#-#— f  >  J 

jb&frUSo  mtmi,  && 
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[Commentary]  The  first  part  of  the  explanation  deals  with  the  point  of  the 
regulation.  As  Confucius  said:  “I  have  one  saying  that  can  serve  you  well  for 
your  whole  life:  what  you  don’t  want  for  yourself,  don’t  lay  on  others.”  ( Analects 
12:3.)  This  precept  is  saying  basically  the  same  thing.  Even  though  the 
words  are  “praise  and  disparagement”  their  meaning  penetrates  all  kinds  of 
situations.  Bodhisattvas  are  everywhere  bringing  benefit  to  sentient  beings, 
properly  giving  rise  to  the  great  aspiration  to  attain  peerless  enlightenment, 
vowing  to  subdue  birth  and  death.  To  undergo  immeasurable  suffer  and 
then  instead  bring  evil  upon  others  amounts  to  the  destruction  of  the  Great 
Vehicle.  Hence  this  is  partially  regulated  in  the  form  of  a  fundamental  grave 
prohibition. 


ii.  Explication  of  the  Text 

a.  Characteristics  of  the  Transgression  itlEflF! 


yrimto  m 


The  second  part  of  the  explication  of  the  text,  that  of  the  characteristics  of 
the  transgression,  is  seen  in  the  line  of  the  sutra  that  says  “self-praise  and 
disparagement  of  others  from  one’s  own  mouth.”  For  it  to  be  considered 
a  grave  offense,  there  must  be  both  praise  and  disparagement.  Praise  and 
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disparagement  taken  separately  are  each  considered  to  be  light  offenses.  It 
like  the  case  where  one,  at  different  times,  takes  four  coins  at  a  time.  The 
remaining  four  items  are  as  explained  in  my  Doctrinal  Essentials. 


b.  Nature  of  the  Transgression  it?E14F1 


if  EA'liT, 

The  words  in  the  sutra  that  express  the  nature  of  the  transgression  are  “the 
causes  of  disparaging  others”  up  to  “the  conditions  for  disparaging  others.” 
In  the  discussion  of  the  precepts  up  to  here,  according  to  the  situation, 
slander,  rough  speech,  and  ornate  speech  have  been  subsumed.  This  should 
be  understood  as  appropriate.  Although  lying  also  overlaps,  there  is  already  a 
separate  regulation  covering  it. 


c.  Fields  of  the  Transgression 

A&o  J  At? pfrMfrfLlbo 

There  is  not  much  to  say  about  the  concrete  field  of  the  transgression.  But 
the  Yogacarabhumi-sastra  does  say:  “If,  in  your  craving  for  advantage  and 
respect,  you  praise  yourself  and  disparage  others,  this  is  called  cardinal 
parajika.”  (T  1579.30.0515b23)  This  is  usually  the  full  extension  of  craving.  If 
there  is  nothing  gained  from  it,  then  it  is  merely  the  full  extension  of  anger, 
through  jealousy. 


d.  Consummation  of  the  Transgression  fcSJSIlFI 


% wflt,  5UIA 
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The  fourth  section  is  concerned  with  the  portion  of  the  text  from 
“Bodhisattvas  should”  up  to  “constitutes  a  parajika  offense.”  The  original 
vow  of  bodhisattvas  is  a  wish  to  help  others.  Snatching  away  the  good  and 
foisting  the  bad  on  others  is  tantamount  to  the  destruction  of  the  Great 
Vehicle.  If  people  lack  the  Way,  when  they  disparage  bodhisattvas,  how  can 
they  take  blame  for  evil,  and  credit  others  with  good  works?  It  means  that 
they  should  think  thus:  “When  they  conduct  themselves  like  this,  I  will  hold 
firmly  to  my  precept;  if  I  can’t  tolerate  it,  the  problem  resides  within  me.” 


H.  Prohibition  of  Stinginess  and  Abuse  of  Others 

I  ft,  ftih  ft*,  ft*,  Pi 

[Sutra]  My  disciples,  if  you  are  stingy  yourself,  or  you  encourage  others  to  be 
stingy,  then  you  have  carried  out  the  causes  of  stinginess,  the  conditions  of 
stinginess,  the  methods  of  stinginess,  and  the  act  of  stinginess.  Bodhisattvas 
should,  when  seeing  any  destitute  person  begging  for  help,  offer  whatever 
that  person  needs.  But  if  a  bodhisattva  in  a  wicked  and  hateful  state  of  mind, 
does  not  offer  so  much  as  a  single  coin,  a  single  needle,  or  a  single  blade  of 
grass;  or  for  seekers  of  the  Dharma,  does  not  teach  one  phrase,  one  verse — 
not  even  a  tiny  grain  of  the  Dharma,  and  instead  humiliates  the  person,  then 
this  constitutes  a  bodhisattva  parajika  offense. 


i.  The  Point  of  the  Regulation  lISiJs 

JWiNV  o 
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[Commentary]  The  first  part  deals  with  the  point  of  the  regulation.  The 
original  aspiration  of  the  bodhisattva  is  to  remain  in  the  samsaric  body  for 
the  beings  in  the  sentient  realm.  Since  the  body  of  the  bodhisattva  is  already 
the  property  of  sentient  beings,  how  much  more  so  for  his  possessions, 
which  are  not  his!  Therefore  stinginess  obstructs  the  practice  of  donation, 
and  severely  damages  the  myriad  practices.  It  lurks  deep  in  the  level  of  mind, 
broadly  damaging  the  practice  of  the  six  perfections.  Therefore  it  forms  a 
part  of  this  fundamental  grave  offense.  Extensively  seeking  broadly  extend 
offerings  is  the  appropriate  behavior  for  a  bodhisattva.  Craving  does  not 
deeply  contravene  it,  and  therefore  it  is  called  a  light  offense. 


ii.  Explication  of  the  Text 

sT, 
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As  for  the  explanation  of  the  words  in  the  sutra  that  say  “Bodhisattvas  should, 
when  seeing  any  destitute  person  begging  for  help  ...’’the  Bodhisattvabhumi- 
s'astra  says: 

When  one  sees  the  opportunity  to  help  a  beggar,  then  he  should  give  him 
something.  This  is  because  he  wants,  by  giving  him  his  necessities,  to  make 
it  easier  to  guide  him  toward  enlightenment.  If  it  will  not  be  beneficial — 
in  such  a  case,  for  example,  where  he  is  already  comfortable,  then  he 
should  not  give  him  anything.  Why  not?  If,  when  he  gives  him  something, 
even  though  it  will  lead  that  person  to  be  temporarily  delighted  to  be 
with  the  bodhisattva,  later,  it  will  end  up  causing  him  be  involved  in 
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various  problematic  circumstances.  That  is  to  say,  based  on  this  gift,  he 
may  become  intoxicated  with  arrogance  and  get  involved  in  all  kinds  of 
unwholesome  activities.  After  dying,  he  will  fall  into  an  evil  rebirth.55 

The  sentences  of  this  discussion  are  like  those  in  fascicle  75,  which  can  be 
summarized  in  a  verse  as  follows: 

In  giving  others  the  benefit  of  your  Dharma  and  possessions, 

You  should  not  incur  damage  to  your  own  Dharma. 

If  you  merely  lose  your  possessions, 

Your  enhancing  of  the  possessions  and  Dharma  of  others  is  alright. 

U DY  J  fair 

Discussing  the  prior  person’s  need  to  give  something,  in  fascicle  74  (of  the 
Yogacarabhumi-sastra)  it  says:  “In  the  case  of  a  destitute  person,  he  can  employ 
him  as  his  own  slave;  in  the  case  of  one  of  middling  wealth,  it  can  be  done 
according  to  his  situation,  as  well  as  in  the  situation  of  destitution;  in  the 
case  of  someone  of  great  wealth,  it  can  be  done  in  according  to  his  situation, 
as  well  as  these  other  situations.”  (T  1579.30.710bl3-15)  According  to  the 
seeker’s  situation,  one  skillfully  carries  out  giving  by  distributing  appropriately. 
Now  this  sutra’s  argument  is  based  on  the  third  type.  As  Nagarjuna  says: 
“The  body  and  mind  of  the  bodhisattva  should  be  like  a  medicinal  plant. 
Even  though  everyone  takes  the  roots,  stem,  branches,  and  leaves,  it  does  not 
distinguish  between  those  who  obtain  benefit  from  itself.”  (Source  not  found) 


55  Approximately  the  last  two- thirds  of  this  quote  is  found  verbatim  in  the  Yogacarabhumi-sdstra  at 
T  1579.30.506al3— 17.  The  first  third  is  not  found  anywhere  in  the  canon  as  is,  but  is  presumably  an 
encapsulation  of  the  long  discussion  of  donation  that  precedes  this. 
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If  one  has  many  possessions,  to  simply  improve  another’s  material 
circumstances,  should  one  give  them  everything?  No.  As  a  verse  says: 

Parents  and  teachers  do  not  acknowledge  their  own  inability, 

Thus,  regarding  everything,  one  should  not  give  them  anything. 

The  Bodhisattvabhumi-sastra  says:  “From  body  and  life,  up  to  poison, 
knives,  and  liquor,  as  long  as  there  is  benefit  [to  the  recipient]  all  should 
be  offered.”  (T  1579.30.506a6-8)  “For  parents  and  teachers  however,  they 
should  definitely  not  be  offered.  Why?  Because  one  has  obligations  to  them. 
They  have  always  supported  you  by  butchering  and  selling  and  so  forth.” 
(T  1579.30.506bl4-17) 

t't— *„  —teflr#,  «!*» *tfc,  # 

“Does  not  acknowledge”  applies  to  two  kinds  of  cases.  The  first  is  in 
regard  to  the  possessions  of  others,  which  is  explained  in  the  treatise  by: 
“You  should  not  take  the  possessions  of  your  father,  mother,  wife,  children, 
servants,  and  so  forth  and  offer  them  to  others.”  This  is  because  the 
simultaneous  practice  of  demerit  and  merit  is  categorized  as  a  bodhisattva’s 
“pretense  of  merit.”  (T  1579.30.506c3) 

The  second  case  is  that  of  one’s  own  possessions.  This  is  as  explained  in 
the  treatise: 


If,  in  giving  to  those  who  come  begging,  you  do  not  at  first  make  them 
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happy  by  clarifying  things  through  accurate  speech,  in  the  you  will  not 
make  them  unhappy  by  forcing  them.  Even  if  you  make  them  happy 
with  clear  explanations,  yet  do  not  offer  anything  to  your  enemies,  you 
should  not  offer  your  wife  and  child,  or  good  sons  and  daughters  of 
weak  appearance  to  those  who  come  asking,  and  make  them  into  slaves. 
(T  1579.30.506c3-7) 

The  point  clarified  here  is  that  one  should  be  concerned  about  the 
equality  of  sentient  beings,  such  that  in  order  to  make  one  person  happy,  one 
does  not  cause  another  one  to  suffer. 

t\  III*,  J 
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If  this  is  so,  why  did  the  crown  prince  Sudana  force  his  son  and  daughter 
to  go  off  with  the  Brahman?  He  also  gave  a  clear  explanation,  as  it  says  [in 
that  sutra]  “The  two  children  said  ‘What  sin  have  we  committed  in  our 
previous  lifetime,  such  that  we,  of  royal  blood,  are  made  to  be  slaves;  we  now 
repent.’ The  crown  prince  answered  them,  saying,  ‘All  the  affections  of  the 
emperor  must  be  broken  off;  all  is  impermanent — what  can  be  protected? 
When  I  attain  peerless  perfect  enlightenment,  I  will  save  you.’” 

Question:  If  he  clearly  explained  it  to  them,  why  did  they  resist  being 
sent  away?  As  the  sutra  says:  “When  the  brahman  whipped  them,  drawing 
blood,  the  prince  wept;  his  tears  boiled  as  they  hit  the  ground.” 

Answer:  It  is  not  that  they  refused  to  be  made  into  slaves;  they  only 
wanted  to  wait  long  enough  to  say  goodbye  to  their  mother  (who  was  out 
picking  fruit).  As  the  sutra  says:  “When  mother  comes  back,  she  will  not  see 
us.  She  will  be  like  a  mother  cow  who  has  lost  her  calves;  she  will  wail  the 
whole  day,  looking  all  around.”56 
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What  is  the  meaning  of  “themselves  incapable”?  If  you  see  that  through 
the  donation  they  will  fall  away  from  the  bodhisattva’s  practices,  you  should 
not  make  the  offering.  It  is  to  express  this  idea  that  the  ten  understandings 
of  Sariputra  showed  the  traces  of  retrogression;  if  one  does  not  donate 
some  portion,  one  will  instead  give  rise  to  retrogression.  It  is  as  taught 
in  the  Das'abhumika-vibhasa:  “If  a  world-renunciant  practitioner  engages 
in  the  donation  of  possessions  it  will  obstruct  other  kinds  of  wholesome 
activities,  since  he  will  become  extremely  busy.  Therefore  world-renunciants 
are  praised  for  their  offering  of  the  Dharma.  Lay  practitioners  are  praised 
for  their  offering  of  possessions.”  (T  1521.26. 54b25-c7)  Based  on  this,  the 
Upalipariprccha  says:  “Lay  bodhisattvas  should  donate  two  kinds  of  things: 
possessions  and  the  Dharma.  Renunciant  bodhisattvas  should  donate  four 
kinds  of  things:  paper,  ink,  brushes,  and  the  Dharma.  Bodhisattvas  who  have 
attained  the  level  of  tolerance  should  offer  three  things:  the  royal  seat,  wife 
and  children,  and  their  head,  eyes,  skin,  and  bones.”  (T  325.12.38b25-c2) 
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Yet  the  Mahasamnipata-sutra  says:  “Newly  awakened  bodhisattvas  should 
continuously  cultivate  the  attitude  of  relinquishment,  and  should  aim  to 


56  This  story  is  told  in  full  at  T  171.3.422al5— 422b21:  see  also  T  468.14.501c26— 502a5 


57 


Here  taking  %  in  the  source  text  as  an  error  for 
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gradually  habituate  this  until  achieving  the  ability  to  relinquish  things.”58  As 
the  *Das'abhumika-vibhasa  says:  “When  [the  lay  bodhisattva]  is  extremely 
reluctant  to  give  away  something,  he  should  encourage  himself  [by  thinking] 
even  though  I  am  being  stingy,  I  should  apologize  to  the  seeker,  saying:” 

I  am  a  beginner  bodhisattva, 

Whose  wholesome  roots  have  not  yet  matured 

And  who  has  not  attained  mental  freedom. 

Please  let  me  give  it  to  you  later.  (T  1521.26.59c3-59cl4) 

As  for  “Seekers  of  the  Dharma,”  by  the  power  of  a  single  verse,  they 
can  escape  from  the  cycle  of  suffering.  Therefore  the  gift  of  the  Dharma  is 
superior  to  the  gift  of  material  things.  This  is  like  what  is  explained  in  fascicle 
71  of  the  Yogacarabhumi-sastra  and  in  the  second  long  prose  portion  of  the 
Suvarna-prabhasottama-sutra.  Yet  the  Bodhisattvabhumi-sastra  says:  “Unless 
they  are  seeking  supreme  wisdom,  you  should  not  give  them  anything.” 
(T  1579.30.508bl-2)  The  detailed  explanation  of  the  giving  of  the  Dharma 
should  be  understood  according  to  that  text. 
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As  for  the  words  “instead,  humiliate  the  person,”  this  phrase  connects  to  the 
above  mention  of  stinginess  with  possessions  and  Dharma.  If  you  are  stingy 
with  your  possessions  and  instead  humiliate  the  person,  you  will  fall  directly 
into  the  destiny  of  hungry  ghost  [upon  dying].  Stinginess  with  the  Dharma 
invites  madness,  and  thus  you  will  be  blocked  from  engagement  with  the  Way 
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Not  found,  but  reflects  the  point  of  T  310.11.538b23— c8 
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for  a  long  time.  The  Yogacarabhumi-sastra  says:  “If  [the  bodhisattva]  presently 
has  possessions,  and  someone  comes  asking  for  them,  and  if,  with  ill-will  or 
malice  in  his  heart  does  not  give  of  them,  then  it  is  a  defiled  transgression.  If 
the  reluctance  to  give  is  due  to  laziness  or  negligence,  then  it  is  an  undefiled 
transgression.”  (T  1579.30.515b24— cl5)  For  it  not  be  a  transgression  at  all,  it 
has  to  be  one  of  these  cases:  that  one  has  nothing  at  all  to  give;  what  is  sought 
is  not  appropriate;  or  the  purpose  is  to  harmonize  that  person,  or  that  it  is 
unsuitable  for  the  king,  or  in  order  to  maintain  the  regulations  of  the  samgha. 

Question:  Then  why  does  the  Mahasamnipata-sutra  say:  “One  should 
develop  an  attitude  of  relinquishment  in  regard  to  body,  life,  and  possessions.”59 

[In  response,]  I  offer  a  verse: 

If,  seeking  possessions  for  oneself,  you  give  do  evil, 

You  will  return  to  the  extinction  of  death  without  knowing  kindness. 

Chasing  after  possessions,  life  is  abandoned,  and  evil  activity  ensues, 

When  you  receive  the  fruits,  they  will  be  all  yours. 


I.  Prohibition  of  Holding  Resentments  and  Not  Accepting 
Apologies 
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[Sutra]  My  disciples,  if  you  are  hateful,  or  encourage  others  to  be  hateful, 
then  you  have  the  causes  of  hatred,  the  conditions  of  hatred,  the  framework 
of  hatred,  and  the  activity  of  hatred.  Instead,  bodhisattvas  should  encourage 
the  growth  of  wholesome  roots  in  all  sentient  beings,  and  without  quarreling 
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Not  found,  but  reflects  the  point  ofT  310.11.538b23— c8. 
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always  generate  compassion.  If  instead,  you  insult  and  revile  all  sentient  and 
non-sentient  beings,  or  pummel  them  with  your  fists,  or  attack  them  with 
knives  or  sticks,  and  do  not  let  up  in  your  anger  even  when  this  person  seeks 
reconciliation;  if  this  person  approaches  with  sincere  words  of  apology  and  you 
still  does  not  release  your  anger,  this  constitutes  a  bodhisattva^ra/i^ff  offense. 


i.  The  Point  of  the  Regulation  H$iJs 
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[Commentary]  First  is  the  point  of  the  regulation.  Among  the  unhappy 
views  of  sentient  beings,  nothing  surpasses  anger.  Therefore  it  is  of  nothing 
but  bad60  and  necessarily  invites  suffering  as  its  result.  The  bodhisattva  vows 
to  abandon  the  nirvana  of  the  two  vehicles,  only  concerned  with  pity  for 
the  sentient  world.  Hatred  obstructs  great  compassion,  and  thus  it  is  a  grave 
crime.  As  the  World-Honored  One  says,  “When  most  bodhisattvas  commit  a 
transgression,  it  is  due  to  hatred,  rather  than  desire.”  (T  1579.30.521b20-21) 

if ItiFiu  if-tjjito  y L^Jiflf.  — 

iitfHto  TfhflTftlftf] 

If.  If  If  Tbftlf ,  Tff  AfC  J  ilf*.  ttt' fc  If 

Ia#&ISfB>  TOJfjfeffAo  Id, 

#-Ho  iffcHJL 

The  treatise  explains:  “The  hidden  point  that  is  explained 

here  is  that  everything  the  bodhisattvas  do  is  by  the  virtue  of  their  love 
for  sentient  beings.  Bodhisattvas  will  do  everything  they  can.  If  they  don’t 
do  something  when  it  is  to  be  done,  it  can  result  in  a  transgression.  If  the 
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Or,  in  Yogacara  technical  language,  “of  exclusively  unwholesome  moral  quality. 
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bodhisattvas  hated  sentient  beings,  or  are  jealous  of  sentient  beings,  they 
would  be  unable  to  cultivate  practices  beneficial  to  others,  and  would  do 
things  that  bodhisattvas  should  not  do.  If  they  do  what  should  not  be  done, 
it  can  result  in  a  transgression.”  (T  1579.30.521b21-26) 

Explanation:  [Acts  done  based  on]  desire  are  actually  also  crimes,  and 
therefore  this  is  called  a  hidden  meaning.  It  does  not  mean  that  crimes  of 
anger  really  destroy  everything.  And  it  is  not  the  case  that  bodhisattvas  do 
not  commit  other  crimes.  This  is  merely  to  show  to  the  more  obvious  case. 
Shown  in  deeper  perspective,  there  is  no  other  meaning.  The  most  harmful 
type  of  mistaken  views  always  result  in  disparagement  of  others.  When  that 
happens,  how  could  there  be  any  other  precepts?  At  this  time,  although  one 
only  violates  on c  parajika,  one  necessarily  invites  inhuman  mental  states. 


ii.  Explication  of  the  Text 
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Second  is  the  explication  of  the  text.  The  characteristics  and  the  nature  of  the 
offense  should  be  obvious  from  the  above.  The  words  “Instead  bodhisattvas 
. . .  always  generate  compassion”  are  said  to  encourage  others  to  make  them 
give  rise  to  the  wholesome  root  of  non-enmity,  from  which  they  should 
always  give  rise  to  the  attitude  of  great  compassion.  This  means  that  they 
develop  three  kinds  of  attitudes  in  facing  bad  people.  First,  they  should  be 
mindful  that  this  person’s  mind  is  originally  pure,  but  drunk  with  the  wine 
of  nescience,  he  attaches  to  the  demon  of  the  afflictions,  and  is  thus  unable 
to  act  the  way  he  would  really  like  to  act.  Second  is  the  mindfulness  of  one’s 
original  vow,  wherein  one  has,  for  the  sake  of  sentient  beings,  determined  to 
realize  enlightenment.  If  I  do  not  even  fear  the  great  suffering  of  birth  and 
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death,  how  is  it  that  I  cannot  demonstrate  some  tolerance  in  dealing  with 
this  minor  headache?  Third  is  the  debt  to  that  person,  since  it  is  through  the 
experience  of  enmity  that  one  develops  tolerance;  thus  this  person  is  bringing 
to  fruition  my  practices  to  achieve  bodhi.  How  could  I  ignore  this  kindness 
and  instead  become  hateful? 
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As  for  the  words  “insult  and  revile”  up  to  “still  does  not  release  his  anger.” 
According  to  their  order,  there  are  the  three  types  of  activity  of  verbal,  bodily, 
and  mental.  But  even  though  there  are  three,  the  focus  here  is  on  mental 
transgression,  which  leads  the  other  two  to  arise,  and  thus  enmity  is  shown 
to  be  a  heavy  transgression.  This  transgression  at  the  mental  level  reifies  at  a 
certain  point,  and  because  of  this  reification,  one  does  not  accept  [the  other’s] 
confession  of  fault.  Even  the  object  of  one’s  anger  is  not  a  sentient  being, 
or  he  does  not  come  to  apologize,  or  your  anger  is  not  blameworthy,  it  still 
constitutes  a  heavy  transgression.  There  is  an  explanation  that  says:  “In  reality 
it  is  only  within  the  limits  of  the  sentient;  in  order  that  the  light  be  regarded 
as  even  more  heavy,  it  says  ‘non-sentient  beings.’”  (Source  not  found)  Where 
does  this  fit  in  to  the  scheme  of  the  100  dharmas?  It  has  wrath  as  its  essence. 
As  the  Yogacarabhumi-sastra  says:  “Having  long  nurtured  such  fetters  of 
malice,  it  is  not  only  the  outpouring  of  abusive  language  that  does  not  abate; 
due  to  the  cloud  of  malice,  one  further  strikes  with  his  fist  ...  being  fully 
immersed  in  your  anger,  even  when  the  other  party  comes  to  admit  his 
faults,  you  neither  accept  nor  tolerate  it,  and  are  unable  to  release  the  knot  of 
resentment.  Thus  it  is  a parajika  offense.”  (T  1579.30.515b28-c3) 
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J.  Prohibition  of  Denigration  of  the  Three  Treasures 

it*„  ^iUL^HtAiAS.A 

a#^, 

[Sutra]  If,  my  disciples,  you  denigrate  the  three  treasures  or  encourage  others 
to  denigrate  the  three  treasures,  then  you  have  the  causes  of  denigration, 
the  conditions  of  denigration,  the  form  of  denigration,  and  the  action  of 
denigration.  Instead,  when  a  bodhisattva  sees  a  non-Buddhist  or  evil  person 
uttering  the  sound  of  even  a  single  word  of  denigration  of  the  Buddha,  it 
should  be  as  if  three  hundred  sharp  spears  were  piercing  his  heart.  How 
then,  could  he  himself  slander  [the  Buddha],  not  giving  rise  to  the  mind  of 
faith  and  a  complaisant  attitude.  But  if,  instead,  if  he  assists  evil  persons  and 
persons  with  mistaken  views  in  slandering  [the  Three  Treasures],  then  this 
constitutes  a  bodhisattva  parajika  offense. 


i.  The  Point  of  the  Regulation  1I$|JE 
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[Commentary]  First,  as  for  the  point  of  the  regulation.  The  treasures  of  the 
Buddha,  Dharma,  and  Samgha  are  the  great  ferry  for  escaping  from  error, 
and  the  essential  gate  for  entering  into  correctness.  Those  who  follow  them 
will  definitely  realize  eternal  bliss,  and  those  who  turn  away  from  them  will 
be  forever  submerged  in  the  sea  of  suffering.  Having  mistaken  views  and 
rejecting  the  truth — is  one’s  fault  not  great?  They  appear  as  obscuration  and 
madness,  which  sever  you  from  all  kinds  of  wholesomeness.  Therefore  this 
one  is  also  established  as  a  fundamental  grave  [transgression]. 
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ii.  Explication  of  the  Text 
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As  for  the  explication  of  the  text,  it  should  be  understandable  according  to 
the  above.  “As  if  three  hundred  sharp  spears  are  piercing  his  heart”  is  like 
the  line  in  fascicle  79  of  the  Yogacarabhumi-sastra  that  says:  “Bodhisattvas 
should  say  ‘Why  do  I  suffer?  The  harm  that  comes  to  sentient  beings  is 
none  other  than  my  own  suffering.  If  this  is  the  case,  why  are  you  happy? 
The  enrichment  of  sentient  beings  is  none  other  than  my  own  happiness.’  ” 
(T  1579.30.737b8-9)  And  so  forth.  In  the  harm  inflicted  on  sentient  beings, 
there  is  nothing  that  surpasses  the  denigration  of  the  Dharma.  Therefore 
for  bodhisattvas  it  is  like  sharp  spears  piercing  the  heart.  If  you  cultivate  a 
uncompassionate  attitude,  the  suffering  of  others  becomes  one’s  enjoyment. 
If  you  cultivate  a  compassionate  attitude,  the  enrichment  of  others  becomes 
one’s  enjoyment.  Since  enjoyment  is  like  this,  suffering  is  the  same. 
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As  for  the  words  “How,  then,  could  he  himself  denigrate”  the 
Yogacarabhumi-sastra  says,  “Denigrating  the  bodhisattva  canon,  and  devoting 
oneself  to  the  establishment  of  a  counterfeit  Dharma — these  sometimes 
come  from  one’s  own  motivations,  and  sometimes  from  the  influence  of 
others.  This  is  called  the  fourth  parajika.”  (T  1579.30.515c4- 5)  This  has  to 
do  with  the  mistaken  views  of  reification  and  nihilism.  If  these  bonds  of 
mistaken  views  form  at  a  set  time,  even  if  they  do  not  interrupt  wholesome 
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behavior,  they  will  definitely  give  rise  to  the  experience  of  nonhuman 
states  of  mind.  Therefore  the  bodhisattva’s  moral  code  does  not  interrupt 
proper  donation.  There  are  two  mistaken  views:  In  one  case  one  completely 
denigrates  all  causes  and  results;  in  the  other,  one  does  not  denigrate  the 
others  yet  denigrates  the  Great  Vehicle.  This  is  exclusively  a  grave  offense.  In 
the  case  of  the  most  virulent  afflictions,  one  fails  to  maintain  pure  morality. 
All  that  has  been  explained  above  has  been  from  the  perspective  of  the 
conventional  truth.  If  one  wants  to  know  the  perspective  of  the  ultimate 
truth,  then  one  should  understand  the  three  rings  of  purity  the  way  they  are 
explained  in  the  Doctrinal  Essentials. 


K.  Conclusion 
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[Sutra]  All  good  students:  this  is  the  ten  part  pratimoksa  of  the  bodhisattvas, 
which  you  should  study.  You  should  not  break  these  precepts  one  at  a  time  as 
if  just  one  is  not  such  a  big  deal.  Much  less  should  you  break  all  ten!  If  there 
is  a  person  who  violates  them  in  this  way,  he  will  not  attain  the  awakening  of 
the  mind  of  enlightenment  in  this  lifetime;  one  will  fail  at  kingship,  one  will 
fail  at  wheel-turning  kingship;  one  will  fail  as  a  bhiksu,  as  a  bhiksunr,  one  will 
fail  at  the  practice  of  the  ten  stages  of  the  departure  toward  the  destination, 
at  the  ten  stages  of  nurturance,  at  the  ten  adamantine  stages,  at  the  ten 
grounds,  and  at  the  stage  of  the  marvelous  fruit  of  the  ever-abiding  Buddha- 
nature.  One  will  fail  at  all  of  these,  and  fall  into  the  three  evil  destinies, 
and  for  as  long  as  two  or  three  kalpas  will  not  hear  the  name  of  his  father, 
mother,  or  the  three  treasures.  Therefore  you  should  avoid  breaking  any  one 
of  these  precepts.  All  of  you  bodhisattvas  who  are  now  studying,  who  will 
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study,  and  who  have  already  studied  these  ten  precepts  should  study  them 
with  an  attitude  of  reverence  and  uphold  them.  They  are  explained  in  detail 
in  the  Chapter  on  the  Eighty-thousand  Rules  of  Conduct. 


[Commentary]  This  is  the  third  part,  which  has  three  passages.  The  first  is 
the  encouragement  not  to  violate  the  precepts;  the  second  is  the  showing  of  the 
loss  incurred  from  one’s  violations;  third  is  the  guidance  of  how  to  study  them. 


i.  Encouragement  Not  to  Violate  the  Precepts 
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The  first  is  the  line  in  the  sutra  that  goes  from  “all  good  students”  up  to  “violate 
the  ten  precepts.”  As  for  “good  students,”  this  is  to  distinguish  them  from 
the  bad  students,  who  are  the  non-Buddhists,  and  from  the  practitioners  of 
the  two  vehicles,  whose  studies  are  incomplete.  As  it  says  in  fascicle  eighty 
[of  the  Yogacarabhumi-sastra ]  “Furthermore  these  sravakas,  even  though 
they  have  arrived  to  the  end  [of  their  practices],  do  not  receive  offerings 
or  praise  from  the  celestials,  and  thus  their  stage  is  like  that  of  beginner 
bodhisattvas.”  (T  1579.30.744b28-29)  Here  when  it  says  “you  should  not 
violate  the  precepts  one  by  one  as  if  just  one  is  not  a  big  deal”  it  means  that 
even  though  a  single  transgression  might  seem  like  a  trifle,  they  pile  up  into 
being  something  large.  As  a  verse  in  a  sutra  says: 


You  should  not  take  minor  evil  lightly, 
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Regarding  it  as  not  harmful. 

Drops  of  water,  even  though  small, 

Will  gradually  fill  a  large  vessel.  (T  210.4.0565a2-3) 

Perhaps  there  is  a  foolish  person  whose  offense  is  small  but  the 
punishment  is  heavy,  and  therefore  takes  it  lightly.  He  still  shouldn’t  commit 
the  offense.  As  a  verse  says: 

If  a  fool’s  offense  is  minor  he  still  falls  into  an  evil  destiny. 

The  wise  can  commit  a  grave  offense  and  still  escape  from  suffering. 

It  is  like  a  lump  of  iron,  which,  though  small,  will  still  sink, 

whereas  an  iron  bowl,  although  large,  can  still  float.  (T  1558.29. 123c4-5) 

Thus,  the  Mahdprajndpdramitd-s'dstra  says:  “The  mind  of  wisdom  is 
vacuous;  like  a  bowl,  it  is  able  to  float.”  (T  1509.25. 333a20) 
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Question:  In  the  world,  people  are  held  responsible  for  crimes  that  are 
done  with  awareness.  It  is  not  like  the  case  of  a  madman,  whose  strange 
actions  may  come  as  no  shock.  When  the  wise  and  the  foolish  violate  the 
precepts,  the  same  principle  should  apply.  How  is  it  that  the  retribution  to 
the  wise  is  light,  and  the  retribution  to  the  foolish  is  heavy? 

Answer:  This  objection  is  not  valid.  The  principle  of  “As  ye  reap,  ye  shall 
sow”  is  not  based  on  a  regulation  made  by  others.  This  means  that  when  the 
madman  brushes  up  against  a  sword  he  is  wounded;  the  wise  man,  though 
he  brushed  up  against  a  sword,  avoids  its  sharp  edge,  and  is  unharmed. 
It  is  also  like  being  in  a  dark  room.  The  one  who  knows  there  are  pillars 
in  there  bumps  up  against  them  lightly.  The  one  who  is  not  aware  of  the 
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pillars  smacks  into  them  and  is  severely  hurt.  The  same  kind  of  principle  of 
distinction  applies  when  the  wise  and  the  foolish  violate  the  precepts.  It  says 
in  the  *TS)asabhumika-vibhasa\  “Violations  committed  by  the  wise  are  like 
falling  into  a  salty  lake.”  As  the  verse  in  that  text  says: 

A  peck  of  salt  in  a  large  lake 
Doesn’t  change  its  taste. 

But  if  you  put  it  into  a  small  container  of  water, 

You  can’t  drink  it.61 


ii.  Losses  Entailed  in  Violating  the  Precepts 
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The  second  explains  the  loss  that  violations  entail.  This  is  expressed  in  the 
line  of  the  sutra  that  says  “If  there  is  an  offense”  up  to  “violations  one  by 
one.”  Within  this  the  phrase  “if  you  violate  the  precepts  you  will  not  attain 
the  aspiration  for  enlightenment  in  this  lifetime”  means  that  if  you  violate 
the  ten  grave  precepts  and  commit  the  seven  heinous  acts,  you  will  not  again 
be  able  to  receive  the  bodhisattva  precepts.  For  the  rest  of  the  precepts,  this 
is  not  the  case.  For  example  the  Yogacarabhumi  and  the  Sutra  of  the  Primary 
Activities  allow  for  the  reception  of  the  grave  precepts  [in  this  case]. 

Question:  If  a  grave  violation  and  results  in  a  loss  of  the  precepts,  why  does 
the  Sutra  of  the  Primary  Activities  say:  “The  bodhisattva  precepts  have  a  method 
of  reception,  they  do  not  have  a  method  of  abandonment.”  (T  1485.24.1021b7) 


61 


For  both  quotes,  see  T  1521.26.49al—  6. 
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Answer:  There  are  a  number  of  explanations  for  this.  Master  Wonhyo  said 
“In  the  case  of  the  three  vehicle  teaching,  one  can  give  rise  to  the  aspiration 
and  lose  it.  If  one  hears  the  One  Vehicle  teaching,  one  never  retrogresses.”62 
Yet  the  position  of  the  new  teachings63  is  hard  to  determine.  Master  Uijeok 
said:  “Even  if  the  function  is  lost,  the  seed-essence  always  remains.”  The 
Yogacarabhumi  and  the  Sutra  of  the  Primary  Activities  each  have  different 
theories,  which  are  also  difficult  to  understand,  as  the  seeds  of  the  s'ravaka 
precepts  are  also  always  preserved.  My  present  understanding  follows  the 
interpretation  of  the  Doctrinal  Essentials. 
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The  words  “Will  also  fail  at  kingship”  expresses  the  fact  that  since  the 
causes  are  lost,  one  also  loses  the  efficacy  of  the  effect.  When  one  falls  into 
the  evil  destinies,  one  loses  worldly  achievements  as  well  as  the  realizations 
of  the  two  vehicles;  how  much  more  so  for  the  three  levels  of  worthies, 
ten  sagely  levels,  and  the  marvelous  realization  of  the  three  bodies  of  the 
Great  Vehicle?  “Buddha-nature”  refers  to  the  Dharma-body — it  is  the 
essence.  “Ever  abiding”  refers  to  the  other  two  bodies,  the  natures  of  which 
respectively  continue  always,  without  break.  “Not  hearing  the  names  of  one’s 
father,  mother,  or  the  three  treasures”  is  said  to  express  the  fact  that  no  one 
in  the  mundane  or  transmundane  realm  can  save  you.  The  meaning  of  the 
remainder  of  the  text  is  obvious. 


End  of  Roll  Three:  Exposition  of  the  Sutra  of  Brahma’s  Net 


62  Not  found.  The  bulk  of  Wonhyo’s  writings  on  the  Vinaya  is  not  extant. 

63  Probably  the  new  interpretation  of  Yogacara  derived  from  Xuanzang’s  translations  of  the 
Yogac  drab  hum  i-sastra,  etc. 


ROLL  FOUR 
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The  Minor  Precepts 

1 .  Preface  to  the  Minor  Precepts  llrtStJTS; 

A.  Concluding  the  Former  [Grave  Precepts]  and  Initiating 
the  Latter  [Minor  Precepts] 

't'o 

[Sutra]  The  Buddha  addressed  the  bodhisattvas,  saying:  “Now  that  I  have 
fully  explained  the  ten  part  pratimoksa  (code  of  morality)  I  will  now  explain 
the  forty-eight  minor  precepts.” 
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[Commentary]  From  here  onward,  the  individual  minor  precepts  will 
be  enumerated.  This  section  has  three  parts.  The  first  is  that  of  concluding 
the  prior  discussion  and  initiating  the  ensuing  discussion;  the  second  is 
the  enumeration  of  the  precepts;  the  third  is  the  concluding  exhortation  to 
properly  carry  them  out.  This  is  the  first. 

These  minor  precepts  are  violated  or  not  violated  according  to  one’s 
inclination.  There  are  both  defiled  and  undefiled,  and  there  are  distinctions 
in  terms  of  weak,  middling,  and  strong.  These  can  be  understood  according 
to  the  explanation  in  the  Bodhisattvabhumi.  As  far  as  these  defiled  violations 
are  concerned,  it  is  not  the  case  that  they  are  necessarily  based  on  evil 
inclinations.  If,  for  example,  they  are  concomitant  with  affliction,  they  are 
called  undefiled  violations.  According  to  their  mental  objects,  they  are 
distinguished  into  three  classes.  As  it  says  in  fascicle  sixty-eight  of  the 
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Yogacarabhumi-sastra ,  “The  gravity  of  the  offense  that  is  committed  is  based 
on  six  kinds  of  distinctions:  (1)  the  gravity  of  the  precept  itself  within  the 
regulations;  (2)  the  gravity  of  the  actual  circumstances  of  the  infraction; 
(3)  the  frequency  of  the  violation;  (4)  the  intensity  of  the  afflictions;  (5) 
the  strength  or  weakness  of  one’s  awareness;  (6)  how  quickly  one  repents.” 
(T  1579.30.677cl8-29)  Each  one  of  these  precepts  includes  the  connotations 
of  the  three  categories  of  pure  precepts.  They  are  used  or  not  used  according 
to  necessity;  the  teachings  regarding  them  are  not  rigidly  set. 


2.  Enumeration  of  the  Precepts 

A.  Division  of  Ten  Precepts 

i.  Precepts  Concerning  the  Guarding  of  One's  Own  Thoughts  US'L'IetFI 

1.  Don't  Show  Disrespect  to  Senior  Teachers  %—  (#1) 
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My  disciples,  if  you  want  to  become  the  king  of  a  country,  or  a  wheel  turning 
king,  or  a  government  official,  you  should  first  accept  the  bodhisattva 
precepts.  All  spirits  will  protect  the  bodies  of  kings,  and  the  bodies  of 
officials,  and  the  buddhas  will  be  pleased.  Once  you  have  received  the 
precepts,  you  should  give  rise  to  a  pious  and  reverent  attitude.  When  you  see 
the  head  monk,  your  teacher,  acarya ,'  or  one  who  excels  in  the  same  kind  of 


1  A  preceptor.  Originally,  a  master  who  taught  Vedic  rituals  to  disciples.  In  Indian 

Buddhism,  a  teacher,  master,  or  preceptor  (Skt.  acarya ).  An  established  monk  who  guides  his  students 
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learning,  or  one  with  the  same  views,  or  one  carrying  out  the  same  practice, 
you  should  rise  to  respectfully  greet  them,  bow  deeply,  and  submit  to  them. 
If,  on  the  other  hand,  bodhisattvas  are  haughty,  proud,  or  foolish,  and  do  not 
rise  up  to  greet  and  bow  with  reverence,  every  single  offering  is  wrong  from 
the  perspective  of  the  Dharma.  [In  this  case]  you  should  sell  your  own  body, 
countries,  cities,  men,  women,  the  seven  precious  metals,  and  all  kinds  of 
possessions,  and  offer  these  [to  such  respected  monks].  If  you  don’t  do  this, 
then  you  commit  a  minor  transgression  of  the  precepts. 
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[Commentary]  From  here  are  the  separate  recitations  [on  the  individual 
precepts].  The  first  ten  are  categorized  into  four  groups.  The  first  two  of 
these  are  on  preserving  one’s  own  mindfulness,  wherein  for  dealing  with 
intoxication  in  pride,  disdain  is  proscribed,  and  for  dealing  with  undisciplined 
self-indulgence,  the  consumption  of  alcohol  is  proscribed.  The  next  three 
are  concerned  with  helping  others  to  be  on  guard  with  their  thoughts  and 
activities;  the  following  three  concern  respect  for  and  cultivation  of  the 
Buddhadharma.  The  last  two  deal  with  the  salvation  of  sentient  beings. 
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As  for  the  phrase  “if  you  would  be  king,  you  should  first  receive  the 
precepts”  there  are  two  traditional  explanations.  One  says  that  even  though 
a  bodhisattva  may  have  already  received  the  precepts,  he  receives  them  again 
at  that  time  in  order  to  tame  his  mind.  The  conditions  for  the  expressed 


in  conduct  and  sets  an  example.  A  spiritual  teacher,  master,  one  of  correct  conduct  IMt,  who  is  able 
to  be  an  example  for  others.  Translated  as  [Source:  DDB] 
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precepts  are  already  fulfilled,  so  even  if  this  induces  the  unexpressed  precepts, 
because  the  prior  are  also  a  kind  of  precept,  it  is  said  that  they  are  not  newly 
received.  As  the  Abhidharma-samuccaya  says:  “The  one  who  has  generated 
wholesome  roots  already  relying  on  nirvana,  does  not  generate  them  anew.” 
(T  1605.31.  689al0)  How  could  it  be  that  afterwards  one  does  not  undergo 
perfuming  and  generate  seeds?  This  should  be  understood  in  the  same  way. 
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If  you  have  never  received  the  precepts,  how  could  you  be  called  a 
disciple  of  the  Buddha,  and  how  could  you  commit  minor  transgressions? 
One  explanation  says  that  the  regulations  of  the  Pratimoksa,  like  the  bhiksu 
precepts,  are  not  received  a  second  time.  And  even  if  they  were  received  a 
second  time,  this  would  merely  serve  to  augment  the  precepts  that  were 
received  formerly.  Therefore,  once  bodhisattvas  have  entered  into  the  first 
ground,  they  relinquish  the  tainted  precepts  and  receive  the  untainted 
precepts  in  their  desire  to  nourish  merit  for  the  attainment  of  Buddhahood. 
Since  they  have  already  received  the  precepts,  they  don’t  receive  them  in  their 
Path  of  Seeing.2  In  this  they  are  different  from  the  sravakas  who,  since  they 


2  The  Path  of  Seeing  is  the  third  of  the  five  stages  of  attainment  in  the  Abhidharma/Yogacara 

path  system.  It  is  the  stage  of  the  clear  view  of  the  Four  Truths  and  also  the  stage  at  which  one 
enters  the  level  of  uncontaminated  cognition.  It  is  after  entry  into  this  stage  that  one  is  considered 
in  the  Abhidharma  and  Yogacara  to  be  enlightened.  In  Abhidharma  doctrine  it  is  equivalent  to  the 
stage  of  stream-winner,  and  in  Mahayana,  equivalent  to  the  stage  of  the  first  bhumis  In  the 
Abhidharmakosa-bhasya  it  is  equivalent  to  the  attainment  of  the  fourth  of  the  four  wholesome  roots 
E9 while  in  Yogacara,  it  is  equivalent  to  the  stage  of  proficiency  During  this  stage  the 

practitioner  removes  the  afflictions  created  in  this  lifetime.  After  the  consummation  of  this  stage,  one 
moves  on  to  the  Path  of  Cultivation  'flfriii,  where  the  correct  views  attained  in  the  Path  of  Seeing  are 
thoroughly  and  repeatedly  practiced.  (Skt.  darsana-marga)  [Source:  DDB] 
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did  not  receive  them  in  the  past,  obtain  the  [untainted]  precepts  in  their  Path 
of  Seeing.  Therefore  the  Yogacarabhumi  says:  “[Even  if]  one  repeatedly  receives 
the  precepts,  one  does  not  newly  obtain  them.”  (T  1579.30.515c27-28) 
It  is  not  the  same  as  the  repeated  perfuming  of  seeds  that  happens  with 
other  dharmas,  since  they  are  not  things  that  are  determined  by  protocol 
and  regulations.  Even  if  you  have  not  received  the  precepts,  your  status  as 
a  disciple  of  the  Buddha  is  not  lost,  since  you  have  already  given  rise  to  the 
determination  to  attain  unsurpassed  enlightenment. 
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If  someone  commits  a  minor  transgression  and  becomes  arrogant,  is  it  not 
necessary  for  him  to  receive  the  precepts  again  before  he  can  be  relieved  of 
the  sin?  If  one  has  already  tamed  one’s  mind,  it  should  not  be  necessary  [to 
again  receive  the  precepts].  “Head  monk”  refers  to  the  leader  of  the  samgha. 
“Teacher”  means  new  teacher,  the  one  from  whom  you  directly  received 
the  precepts.  Acarya  is  a  master  of  rituals,  the  one  reads  the  announcement 
of  conferral  of  precepts,  the  one  who  teaches  protocols  and  etiquette,  who 
assigns  the  duties  to  the  recipients  of  the  precepts,  and  so  forth.  “Same 
study,”  “same  views,”  “same  practices”  refer  respectively  to  the  same  teacher, 
same  school,  and  same  vehicle.  As  for  “seven  precious  metals”:  if  even 
such  valuable  things  are  to  be  offered,  how  much  more  so  for  other,  less 
important  things?  This  is  the  central  message.  “If  you  don’t  do  this”  means 
that  the  offering  of  reverence  and  worship  is  not  done  in  the  proper  way.  The 
Yogacarabhumi-sastra  says: 

A- 4,  M.&,  MM,  M. 
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[Violations  derived  from]  arrogance,  dissatisfaction,  or  malice  are  defiled 
violations.  Those  that  are  derived  from  laziness  and  forgetfulness  are 
considered  to  be  violations,  but  are  not  defiled.  Those  that  are  considered 
not  to  be  violations  are  those  caused  by  sickness,  madness,  drowsiness; 
or  those  that  are  from  one’s  own  teaching;  or  what  one  has  heard  from 
others;  or  the  teaching  one  has  heard  for  oneself;  or  from  the  desire  to 
protect  the  mind  of  a  teacher  of  the  Dharma;  or  from  a  desire  to  protect 
the  minds  of  many  sentient  beings;  or  in  order  to  tame  them;  or  in  order 
to  protect  the  monastic  regulations.  None  of  these  would  constitute  a 
violation  of  the  precepts.  (T  1579.30.516c2-7)3 


2.  Don't  Drink  Alcohol  tfolttlttf—  (#2) 

[If]  Sh  £f-t* 

T\  Tff 7k.-—  rUtlUt/Hio  life, 

ibt-,  = 

[Sutra]  My  disciples,  if  you  intentionally  drink  alcohol,  there  is  no  limit  to 
the  mistakes  and  violations  you  will  make.  If,  with  your  own  hand  you  pass 
the  wine  bottle  to  another  drinker,  you  will  be  born  without  hands  for  five 
hundred  lifetimes — how  much  worse  if  you  drink  yourself?  You  should  not 
encourage  any  person  to  drink,  nor  any  sentient  being  to  drink  alcohol;  how 
much  worse  if  you  drink  alcohol  yourself?  If  you  intentionally  drink,  or 
encourage  someone  else  to  drink,  you  have  committed  a  minor  transgression. 

i£.0„  pLjlbfr 

To  itr&A'It.  iHHdTo  t ifTi&T.  o  r>£ 

^'l±#dSo  S.#o  £t'1±#T0  .IP 


3  This  is  an  important  passage  in  the  Yogdcarabhumi-sdstras  treatment  of  the  Vinaya,  as  this 
principle  is  applied  extensively  in  its  analysis  of  whether  certain  actions  constitute  violations. 
Daehyeon  also  relies  on  this  framework  in  his  analyses  of  the  minor  precepts  below. 
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M,  fcikB  OtM&tft,  #'f±Ho  A;WYlE 

j&lfcjS#,  JlE^WTimo  x-fezS.  Tib'S  *&■&&,  #l4- 
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[Commentary]  Alcohol  is  the  source  of  confusion  and  of  the  commission 
of  sins.  One  who  formerly  had  the  power  to  subdue  dragons  is  now  unable 
to  control  a  frog.  And  four  of  the  heinous  acts  arise  from  it,  excepting  the 
causing  of  disharmony  in  the  samgha.  Therefore  it  is  proscribed  here.  “No 
limit  to  the  mistakes  and  violations”  means  that  when  you  are  drunk  you 
make  mistakes  that  end  up  being  offenses.  As  th t  Abhidharmakos'a  says: 

In  healing  sickness,  if  one  uses  a  limited  amount  [of  alcohol]  there  is  no 
aspect  of  fundamental  sin.  Thus  it  is  known  as  a  light  offense.  But  for  a 
monk  maintaining  the  Vinaya,  it  is  considered  to  be  a  fundamental  sin. 
Upali4  said:  “[If  the  use  of  alcohol  is  forbidden]  What  am  I  to  use  when 
treating  the  sick?”  The  World-honored  One  said:  “Except  in  the  case 
where  it  constitutes  a  fundamental  sin  it  is  okay  to  offer  anything.”  Yet 
there  is  the  case  of  defiled  sicknesses,  wherein  even  though  monks  and 
nuns  would  expect  to  drink  alcohol,  where  the  World-honored  one  will 
not  approve  of  it.  It  is  also  said  in  the  scriptures  that  that  which  results 
in  the  birth  of  a  sage  is  not  a  crime.  The  masters  of  the  Abhidharma  say 
that  it  is  not  a  fundamental  sin.  Yet  when  the  rules  are  relaxed  in  order 
to  deal  with  sickness,  they  should  be  reapplied  later  on,  so  as  to  prevent 
the  commission  of  a  grave  offense.  Also,  the  reason  why  the  noble  ones 
do  not  drink  alcohol  is  because  they  are  fully  endowed  with  a  sense  of 
shame,  and  because  drinking  makes  one  lose  right  mindfulness.  Even  in 
small  amounts  it  should  not  be  drunk,  since,  like  poison,  there  is  no  set 
amount  [to  be  determined  as  harmful].  (T  1558.29. 77b9-b29) 


4  Upali  was  one  of  the  ten  principal  disciples  of  the  Buddha.  A  barber  of  sudra  caste,  he  was 

one  of  the  three  Sthaviras  of  the  First  Council,  and  regarded  as  the  principal  compiler  of  the  Vinaya, 
hence  his  title  Keeper  of  the  Laws.  [Source:  DDB] 
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“[Born]  five  hundred  lifetimes  without  hands”  applies  to  the  case  where 
one  commits  this  offense  with  the  most  extremely  wicked  intentions. 
This  does  not  apply  in  cases  where  alcohol  is  offered  to  others  with  good 
intentions.  When  alcohol  is  offered  with  good  intentions,  according  to  the 
Yogacarabhumi  it  is  included  within  the  perfection  of  giving.  As  the  Ten 
Abodes  says:  “When  householder  bodhisattvas  offer  alcohol,  so  as  not  to 
violate  of  their  precepts,  they  should  think  like  this:  ‘The  Dharma  of  the 
perfection  of  giving  is  to  completely  fill  people’s  aspirations;  afterwards,  as 
a  skill-in-means,  they  should  teach  then  to  abstain  from  alcohol.’”6  As  for 
the  part  from  “Cannot  encourage”  up  to  “how  much  worse  could  it  be  for 
you  to  drink  yourself;”  just  before  the  text  said  “how  much  worse  could  it  be 
for  you  to  drink  yourself”  after  the  mention  of  passing  the  bottle.  This  is  said 
secondly.  By  referring  how  bad  it  is  to  encourage  others  to  drink,  it  is  asked 
how  much  worse  it  would  be  for  oneself  to  drink.  “If  you  intentionally  drink, 
or  encourage  someone  else  to  drink”  is  the  general  summary  of  this  offense. 
Yet  the  Sutra  of  the  Questions  ofManjusri  says: 

...  you  cannot  drink  alcohol  (concluding  a  previously  made  point).  If 
you  are  blending  medicines  according  to  the  instructions  of  a  doctor,  in 
the  case  where  many  medicines  are  combined  together,  it  is  okay  to  use 
a  little  bit  of  alcohol  together  with  a  lot  of  medicine.  You  should  use  oils 


5  Based  on  the  source  text  as  well  as  the  context,  the  logograph  $£.  that  appears  here  should  be  Sf. 

6  Roughly  corresponds  toT  310.1 1.473c20-25. 
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and  so  forth  to  rub  on  your  body.  If  there  is  a  case  where  it  is  necessary  to 
use  it,  you  can  use  curd,  buttermilk,  or  ghee.  I  would  first  have  some  gruel, 
using  the  wind  to  cool  it  down. 

In  discussing  the  five  precepts,  the  Sutra  on  Unprecedented  Occurrences 
says:  “If  drinking  alcohol  results  in  the  production  of  happiness  and 
wholesomeness,  then  drinking  is  not  a  violation.”  (Source  not  located)  This 
is  explained  there  in  detail.  How  much  more  in  the  case  of  the  bodhisattva 
precepts,  where  when  actions  bring  benefit  to  others,  they  are  not  considered 
violations.  As  the  Vimalaklrti-sutra  says,  “Even  though  he  frequented  the 
taverns,  he  was  able  to  establish  his  determination.”  (T  475.14.539a29) 


ii.  Protecting  the  Mental  Functions  of  Others  iift&'frfjFI 

1 .  Don't  Eat  Meat  (#3) 


0S]  i&ft-fifrft-itjo  JL^#-4r0  A 

[Sutra]  My  disciples,  you  should  not  intentionally  eat  meat.  The  consumption 
of  meat  is  entirely  unacceptable,  as  doing  so  will  cut  you  off  from  the  seed- 
lineage  of  great  compassion.  Whenever  sentient  beings  see  you  they  will  avoid 
you.  Therefore  all  bodhisattvas  cannot  eat  the  flesh  of  sentient  beings.  To  eat 
meat  is  to  invite  countless  sins.  In  eating  meat  one  commits  countless  violations. 

iiEJo  H-#-] 

p»im,  $ /tub 

|i]>  Xi£4b%„  J  ‘^£14,  [4 b*  FTf  [4b*  HifL 

^[4b*^*^*4']#^^^[4b*^^]F'SMF'EBT[4b* 

*  ^]lf#S-^[4b*  #&]^«T[4b*l &&:£.]’ 

[Commentary]  In  principle,  bodhisattvas  should  abandon  concerns  about 


326  V.  Roll  Four 


their  own  physical  bodies  and  seek  to  save  the  lives  of  other  beings.  But  if 
instead  they  eat  others,  it  amounts  to  killing.  Therefore  we  have  this  regulation. 
The  Sutra  of  Manjusri  s  Questions,  discussing  the  bodhisattva  regulations  says: 

If  something  has  already  been  killed  you  cannot  eat  it.  If  the  meat  is  like 
timber  which  is  already  dying  and  rotting  on  its  own,  then  if  you  want  to 
eat  it  you  can  eat  it.  If  you  want  to  eat  meat,  you  should  repeat  this  mantra 
three  times: 

tatha  [This  means  “thus.”]  ama  ama  [This  means  “selfless,  selfless”]  ajivita 
ajivita  [This  means  “lifeless,  lifeless”]  nas'a  nas'a  [This  means  “lost,  lost”] 
daha  daha  [This  means  “burnt,  burnt”]  bhapu  bhapu  [This  means  “destroyed, 
destroyed”]  samskrta  [This  means  “conditioned”]  svaha  [This  means  to 
avoid  taking  life] 


X?T&  sk  841,  iTit.i- 

»To  ’  #H-x£fu  xssMfi 

T'h  Fit,  t-ip&o 

x^HT,  AatMfrfto  T,€-,€x\  i$l 

’ 

Manjusri  addressed  them,  saying:  “If  it  is  okay  to  eat  meat,  why  is  it  that 
the  Xiegui  jing,  the  *Mahamegha-sutra,  the  Angulimaliya-sutra,  and  the 
Lahkavatara-sutm  all  completely  teach  total  abstention?”  The  Buddha  said 
to  Manjusri:  “It  is  because  of  a  lack  of  power  of  compassion  that  sentient 
beings  harbor  thoughts  of  killing.  It  is  because  of  this  that  we  abstain 
from  eating  meat.  Manjusri,  there  are  sentient  beings  who  enjoy  wearing 
monk’s  robes;  the  reason  I  teach  the  wearing  of  such  robes  is  similar 
to  that  of  begging  for  food.  It  is  in  order  to  educate  them  that  I  teach 
such  ascetic  practices.  Manjusri,  it  is  because  sentient  beings  harbor  the 
intention  to  kill  that  I  teach  the  abstention  from  eating  meat.  If  you  are 
able  to  avoid  the  intention  to  do  harm,  and  [eat  meat]  in  a  mental  state 
of  great  compassion  for  the  purpose  of  transforming  all  sentient  beings, 
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then  it  is  not  a  violation  of  the  precept.”  (T  468.14.493al0-17) 

tmft&ftmt-fft,  Httmt  t^^tft,  ah 

M i,  tit  HftMftMft,  *>— nmi.  t. 

MMtftfto  J  At  ft fft 

The  reason  you  will  be  “Cut  off  from  the  seed-lineage  of  great  compassion” 
is  because  the  eating  of  meat  ends  up  in  killing.  “When  they  see  you  they 
will  avoid  you”  is  like  a  dove  that  is  being  chased  by  a  hawk;  the  terror  it 
feels  when  it  sees  even  the  shadow  of  the  hawk  is  beyond  comprehension. 
How  much  more  so  when  it  is  about  to  be  eaten!  “Eating  meat  constitutes  a 
minor  transgression  of  the  precepts”  is  like  when  in  the  Nidanas,  all  of  the  rsis 
possessing  luminous  wisdom  refrain  from  eating  meat.  The  problems  resultant 
from  eating  meat  are  elaborated  there  in  detail.  “This  Rsi  is  none  other  than 
Maitreya.  When  he  becomes  a  buddha,  he  will  regulate  the  eating  of  meat  as 
a  grave  offense.”  (Source  not  found)  It  is  explained  in  full  there. 


2.  Don't  Eat  the  Five  Pungent  Roots  #21$ iffiUlzg  (#4) 

[M]  ftftftftftti-ft,  Aft,  AM,  MM,  MM,  MAo  4.JL*, 
ft  to  tut  ft, 

[Sutra]  My  disciples,  you  should  not  eat  the  five  pungent  roots,  which  are 
garlic,  scallion,  leek,  onion,  and  asafetida.  Food  that  contains  any  of  these 
five  should  not  be  eaten.  If  you  intentionally  eat  them,  you  have  committed  a 
minor  transgression  of  the  precepts. 

i£30  M,  ftm’lto  Aft, 

J  ftAitt,  mMftinM,  MMAAMo  TilAralfio  J  it# 

AtwftAo  Aftftfto 

fcAJULotm,  j  suff, 

Aftftft  o  J  WHttAo  tAAft,  F£-]=i  itjfiftftAM-,  'ftftftto 
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[Commentary]  Even  though  the  five  pungent  plants  are  vegetables, 
they  are  smelly  and  make  it  difficult  to  get  close  to  people;  thus  they  are 
avoided  by  the  wise,  and  are  regulated  by  the  precepts.  Master  Fazang  said: 
“Among  these  five,  ‘garlic’  icU  refers  to  domestic  garlic.”  Someone  also  says 
that  “leeks”  £M  means  Hu-scallions  it] M ,  and  that  “onions”  SSjH  means 
domestic  onions.  The  above  three  are  standard  fare.  “Wild  scallions”  f-M  are 
referred  to  in  the  ErYa 7  as  mountain  scallions.  They  have  a  narrow  stem  and 
broad  leaves.  This  should  be  written  with  the  logograph  for  leek  skin  f- 
is  wrong.  They  are  found  in  the  northern  regions,  but  not  south  of  the  river. 
As  for  asafetida,  it  is  interpreted  as  the  rape  plant,  but  this  cannot  be  found 
in  the  texts.  There  is  an  explanation  that  says  that  “The  leaves  south  of  the 
river  look  like  wild  rocambole,  and  the  stem  looks  like  the  leek,  which  can’t 
be  seen  in  the  north.”  There  is  also  an  interpretation  that  says  “asafetida  is 
the  equivalent  of  the  Sanskrit  hihgu .”  Tradition  agrees  with  this.  These  five 
pungent  plants  should  not  be  eaten  unless  there  is  serious  sickness  or  some 
other  benefit  to  be  gained.  As  the  Sutra  of  the  Questions  ofMahjusri  says:  “You 
should  not  eat  garlic,  but  in  special  cases  it  is  okay,  such  as  if  it  is  included 
in  the  preparation  of  a  medical  prescription.”  (T  468.14.493al8)  Also,  the 
Flower  Orname?it  Sutra  says:  “Within  our  bodies  there  are  80,000  parasites. 
When  my  body  is  comfortable,  they  are  also  comfortable;  when  I  suffer 
from  hunger,  they  also  suffer  from  hunger.  Therefore  when  bodhisattvas  have 
something  to  eat,  it  is  all  for  the  parasites.  If  you  want  to  make  them  happy, 
don’t  hanker  after  this  flavor.”  (T  278.9.476bl3-15) 


7  Er  Ya  means  something  like  “approaching  what  is  correct,  proper  and  refined.”  It  is  one  of 

the  earliest  Chinese  dictionaries,  compiled  during  the  former  Han  (2c  BCE)  by  Confucian  scholars 
who  gathered  and  explained  the  technical  terminology  of  the  ancient  classics.  The  character  M  is 
seen  as  synonymous  with  ill  (to  draw  near)  and  the  character  %%  refers  to  (the  excellent  words 
of  the  ancients).  The  Er  Ya  is  one  of  the  thirteen  classics  T'-H.&L 
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3.  Don't  Fail  to  Encourage  Others  to  Repent  TitlitlSJElSE  (#5) 


[fe]  -S-&,  -ftSo  M.#>  -bill. 

[Sutra]  My  disciples,  if  you  see  any  sentient  beings  who  are  violating  the 
eight  precepts,8  the  five  precepts,9  or  the  ten  precepts,10  or  who  are  defying 
the  prohibitions  by  way  of  the  seven  heinous11  acts  or  the  eight  difficult 
circumstances,12  or  any  other  kind  of  violation  of  the  precepts,  you  should 
encourage  them  to  repent.  But  if  bodhisattvas  do  not  encourage  them  to 


8  A^:  eight  precepts'.  The  first  eight  of  one  of  the  interpretations  of  the  ten  precepts  "t"^;  not  to 
kill;  not  to  take  things  not  given;  no  ignoble  (i.e.  sexual)  conduct;  not  to  speak  falsely;  not  to  drink 
alcohol;  not  to  indulge  in  cosmetics,  personal  adornments,  dancing,  or  music;  not  to  sleep  on  fine 
beds,  but  on  a  mat  on  the  ground;  and  not  to  eat  out  of  regulation  hours,  i.e.  after  noon.  These  are  the 
eight  precepts  that  layman  must  follow  six  times  per  month:  on  the  8,  14,  15,  23,  29  and  30  of  the 
lunar  calendar.  [Source:  DDB] 

9  2L*k:  five  precepts'.  (Skt.  panca-sila)  The  minimal  set  of  moral  restrictions  to  be  observed  by 
Buddhist  householder-practitioners.  They  are:  not  killing,  not  stealing,  no  lustful  behavior,  no  false 
speech,  and  no  consumption  of  alcohol.  These  are  binding  on  laity,  male  and  female,  as  well  as  on 
monks  and  nuns.  The  observance  of  these  five  ensures  rebirth  in  the  human  realm.  [Source:  DDB] 

10  Tftk:  ten  precepts'.  These  are  also  the  ten  basic  precepts  for  bhikkhus  and  bhikkhunis  in  Theravada 
and  Nikaya  Buddhism.  The  first  five  of  these  are  also  observed  by  lay  practitioners:  no  killing,  no 
stealing,  no  improper  sexual  behavior  (such  as  adultery,  etc.),  no  false  speech,  no  consumption  of 
alcohol,  not  eating  after  noon,  not  watching  dancing,  singing  and  shows,  not  adorning  oneself 
with  garlands,  perfumes  and  ointments,  not  using  a  high  bed,  not  receiving  gold  and  silver.  (Skt. 
sramanera-samvara)  [Source:  DDB] 

n  -ti£:  The  seven  heinous  acts  are:  shedding  a  Buddha’s  blood,  killing  one’s  father,  killing  one’s 
mother,  killing  a  monk,  killing  a  teacher,  disrupting  the  samgha,  and  killing  an  arhat.  [Source:  DDB] 

12  eight  difficulties  Eight  circumstances  in  which  it  is  difficult  to  see  the  Buddha  or  hear  his 

teaching:  (1)  the  condition  of  a  hell-being  44<fikJ£;  (2)  hungry  ghost  (3)  animal  iffi#; 

(4)  in  the  long-life  heavens  (where  life  is  long  and  easy)  (5)  in  Uttarakuru  (the  northern 

continent  where  all  is  pleasant)  (6)  as  deaf,  blind  or  dumb  (7)  as  a 

worldly  philosopher  (8)  in  the  intermediate  time  between  the  life  of  a  Buddha  and  his 

successor  [Source:  DDB] 
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repent,  yet  live  together  in  the  same  beneficial  circumstances  of  the  samgha, 
and  participate  together  in  the  same  repentance  sessions,  and  the  whole 
group  recites  the  precepts  together  and  they  fail  to  reveal  their  sins,  and  they 
do  not  encourage  them  to  repent  their  crimes  in  some  part,  it  is  a  minor 
transgression  of  the  precepts. 

it>  ifcPJ&Sfc, 

[Commentary]  As  the  Yogacarabhumi-sastra  says,  “Bodhisattvas  show 
sympathy  to  sentient  beings  who  are  upholding  the  pure  precepts  [...]  but 
if  they  are  not  doing  this  and  violate  the  precepts,  stirring  into  action  the 
causes  of  suffering,  [and  if]  the  bodhisattvas,  based  on  anger  over  this, 
readily  abandon  them  and  not  help  them,  it  is  a  violation  of  the  precepts.  ” 
(T  1579.30.516c25-28)  The  Vimalakirti-sutra  says:  “The  afflictions  of 
sentient  beings  are  the  afflictions  of  the  bodhisattvas.”  (T  475.14.544b26-27) 
Thus  if  bodhisattvas  do  not  save  them  from  the  causes  of  suffering,  they 
are  profoundly  departing  from  [the  principle  of]  bringing  joy  [to  sentient 
beings].  Therefore  this  regulation  is  established. 
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The  “eight  precepts”  are  practiced  in  common  by  the  sravakas  and 
bodhisattvas.  The  Yogacarabhumi-sastra  says:  “The  full  set  of  precepts  are  the 
precepts  practiced  by  the  seven  groups  of  practitioners.”  (T  1579.30.402a29) 
The  Nirvana  Sutra  says:  “In  this  unsurpassed  Way,  one  upholds  the  eight 
precepts.”  (T  374.12.491a28-29)  “Defying  the  prohibitions”  refers  to  the  full 
set  of  precepts  of  the  bhiksus,  as  well  as  the  full  set  of  precepts  observed  by 
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the  bodhisattvas.  The  seven  heinous  acts  are  as  explained  below.  As  for  “eight 
difficult  circumstances,”  one  explanation  suggests  that  these  are  the  eight 
kinds  of  birth  wherein  there  is  no  opportunity  to  hear  the  a  buddha’s  sermon. 
This  means  the  three  evil  destinies,  long  life  as  a  celestial  in  Uttarakuru, 
being  born  blind,  being  born  deaf,  being  a  worldly  philosopher,  being  born 
before  a  buddha’s  lifetime,  being  born  after  a  buddha’s  lifetime.  In  all  of  these 
situations  one  cannot  cultivate  the  Way,  hence  it  is  called  “no  opportunity,” 
which  is  also  called  “difficult  circumstances.”  In  these  kinds  of  situations  of 
retributive  obstruction,  even  though  one  does  not  repent,  within  their  causes, 
the  effect  is  invoked. 

-fr-S-dU kt»h  If/TTIfSU 

MUfciio 

M 

«R13*ust  frfom'i  Attests  n#.  j 

These  ten  unwholesome  acts  invite  rebirth  into  the  difficult  situations 
of  the  evil  destinies.  Worldly  goodness  brings  about  rebirth  in  Uttarakuru; 
deviant  meditation  results  in  longevity;  denigrating  the  Dharma  brings 
rebirth  with  blindness  and  deafness;  deviant  cognition  brings  philosophical 
cleverness;  not  venerating  the  three  treasures  results  in  being  born  before  or 
after  a  buddha.  Another  explanation  is  that  the  eight  difficult  circumstances 
are  those  contained  within  the  thirteen  difficult  circumstances  for  obtaining 
ordination,  minus  the  five  heinous  acts,  since  the  five  heinous  acts  are  already 
contained  within  the  seven  heinous  acts  (which  have  been  mentioned  here). 
Even  though  the  number  is  greater,  it  includes  such  acts  as  defiling  a  nun 
and  so  forth.  The  traditional  explanation  is  like  this. 

As  for  “It  is  a  minor  transgression  of  the  precepts”  except  for  the  lack 
of  the  five  virtues,  there  are  some  who  say  on  the  other  hand  that  when 
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someone  commits  a  violation,  even  if  you  don’t  point  it  out,  it  is  not  a 
violation.  The  Yogacarabhumi-sastra  says: 

Regarding  the  case  where  it  is  not  a  violation:  if  it  is  fully  clear  that  the 
person’s  situation  is  unbeatable,  that  it  can’t  be  addressed  in  dialog;  or  if 
you  are  waiting  for  the  proper  time;  or  if  you  see  that  due  to  this,  there 
will  be  a  big  argument  within  the  samgha;  or  if  you  know  that  he  is 
seriously  reflecting  on  himself,  and  will  repent  and  become  pure,  and  thus 
you  do  not  upbraid  him,  or  punish  him,  or  rebuke  him — none  of  these 
constitute  a  violation  of  the  precepts.  (T  1579.30.520c26-521a2) 


iii.  Revering  and  Cultivating  the  Buddhadharma  ffPfffiliSFI 

1 .  Don't  Fail  to  Request  Instruction  in  the  Dharma  from  Visiting 
Teachers  fiT'W;£rtclg7\  (#6) 


[II] 
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[Sutra]  If,  my  disciples,  you  see  a  Dharma  teacher  of  the  Great  Vehicle, 
or  a  fellow  student,  having  the  same  views,  doing  the  same  Great  Vehicle 
practices,  and  he  enters  into  the  monastery,  a  house,  or  the  city;  whether 
he  has  come  100  li  or  1,000  li,  you  should  rise  up  to  meet  him  and  to  send 
him  off,  bowing  deeply  and  making  offerings.  You  should  make  offerings 
three  times  a  day,  every  day,  providing  daily  food  equal  to  three  Hang  of  gold. 
You  should  offer  tasty  food  and  drink,  bedding  and  medicine.  You  should 
serve  this  Dharma  teacher  with  whatever  he  needs,  offering  anything  that 
he  requires.  You  should  request  that  he  lecture  on  the  Dharma  three  times 
a  day,  and  you  should  pay  obeisance  to  him  three  times  every  day,  without 
any  anger  or  anxiety.  You  should  offer  yourself  fully  for  the  Dharma,  seeking 
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it  without  laziness.  If  you  do  not  do  this,  you  have  committed  a  minor 
transgression  of  the  precepts. 
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[Commentary]  That  which  the  buddhas  teach  is  called  the  Dharma. 
Since  it  is  able  to  produce  wisdom  one  realizes  nirvana.  The  Sutra  of  the 
Deathbed  Injunction  says:  “Wisdom  is  the  firm  boat  that  ferries  one  across 
the  sea  of  birth  and  death,  the  lamp  that  illuminates  the  long  night  of 
nescience,  the  good  medicine  that  cures  all  sickness,  the  sharp  axe  that  cuts 
down  the  trees  of  affliction.  Therefore  you  should  all  improve  yourselves  by 
the  wisdom  of  hearing,  thinking,  and  cultivation.”  (T  389.12.1112a4- 7)  In 
principle  bodhisattvas  should  sacrifice  themselves  completely  in  seeking 
higher  [wisdom].  But  if  instead  they  despise  others  their  breach  of  morality 
is  extremely  deep;  hence  this  regulation.  “Monastery”  is  the  home  of  world- 
renunciants.  “House”  is  the  home  of  lay  practitioners.  The  cities  are  the  home 
of  the  king.  “Every  day,  three  times  a  day”  refers  to  morning,  midday,  and 
mealtimes  outside  of  the  regulated  times.  As  for  “Daily  food  in  the  value 
of  three  Hang  of  gold”:  one  should  not  be  miserly  about  such  valuables. 
Why?  When  one  offers  nonsacred  valuables,  one  gains  sacred  valuables.  The 
distinction  between  the  two  kinds  of  valuables  is  explained  in  detail  in  the 
Yogdcarabhumi-sastra. 

As  for  requesting  the  Dharma  teacher  to  lecture  three  times  a  day:  if  the 
wisdom  and  practices  of  this  Dharma  teacher  are  superior  to  one’s  own,  one 
should  request  lectures  in  the  beginning,  middle,  and  latter  part  of  every  day. 
By  requesting  the  lecture,  one’s  verbal  karma  is  improved;  by  bowing  three 
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times  a  day,  one’s  bodily  karma  is  improved;  by  not  getting  angry  and  so  forth 
one’s  mental  karma  is  improved.  As  for  “Offering  yourself  fully  to  the  Dharma, 
seeking  the  Dharma”:  if  you  request  a  half  a  verse,  your  soul  will  settle  in  the 
snowy  mountains,  and  not  only  this.  If  you  are  sick  and  so  forth,  or  if  he  is 
inferior  and  you  are  superior,  there  is  no  fault  in  not  making  this  request. 


2.  Don't  Miss  the  Chance  to  Attend  Dharma  Lectures 

[It] 
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My  disciples,  the  Vinaya  scripture  is  lectured  on  everywhere.  When  a  large 
house  is  the  venue  for  a  Dharma  lecture,  newly  awakened  bodhisattvas 
should  bring  their  scrolls  of  the  sutra  and  vinaya,  and  go  to  the  place  of  that 
Dharma  teacher,  and  listen  and  ask  questions.  Whether  the  venue  is  under 
the  trees  of  the  forest,  or  in  a  room  owned  by  the  samgha,  or  any  other 
place,  you  should  listen  to  the  best  of  your  ability.  If  you  fail  to  attend  such  a 
lecture,  it  constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  The  gate  to  myriad  practices  lies  in  catching  the  gist, 
catching  the  gist  and  practicing — it  can’t  be  done  otherwise.  Newly  awakened 
bodhisattvas  who  are  acquainted  with  phenomena  but  do  not  know  the 
principle  should  study  abroad  in  order  to  develop  their  holy  practices.  As  the 
Sutra  [of  Immeasurable  Life]  says: 
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Even  if  all  worlds  were  on  fire, 

You  must  pass  over  them  to  seek  a  hearing  of  the  Dharma. 

Aware  that  you  will  attain  enlightenment, 

You  extensively  save  [sentient  beings]  from  the  flow  of  samsara. 

(T  360.12.273bl7-18) 

Why  is  this  so?  As  it  says  in  roll  79  [of  the  Yogacarabhumi\\  “Peerless  bodhi 
has  sapience  as  its  essence.  Sapience  is  able  to  stimulate  the  arousal  of  the 
rest  of  the  perfections.  Thus,  using  this  sapience,  when  bodhisattvas  engage 
in  wrong  practices,  they  should  know  by  means  of  this  sapience  and  their 
access  to  the  Dharma  that  they  have  engaged  in  wrong  practices.” 
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Therefore  bodhisattvas  take  the  body  lightly  and  place  value  on  the 
Dharma.  Why?  A  verse  says: 

Wisdom  is  to  all  practices, 

Like  the  rudder  of  a  boat. 

When  a  hundred  thousand  blind  people  lose  the  way, 

It  only  takes  one  eye  to  get  it  back. 

Question:  If  this  is  the  case,  then  why  is  it  that  the  verse  in  the  Flower 
Ornament  Sutra  says: 

It  is  like  a  poor  man, 

Who  day  and  night  counts  another’s  money, 

And  who  himself  hasn’t  even  half  a  penny. 

Extensive  listening  (learning)  is  like  this.  (T  278.9.429a3-4) 
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Answer:  This  is  only  said  to  put  a  restraint  on  overvaluing  the  benefits  of 
listening.  It  is  not  meant  to  reject  listening  as  a  basis  for  holy  wisdom.  As  a 
verse  in  the  Yogdcarabhumi-sdstra  says: 

Extensively  listening,  one  is  able  to  know  the  Dharma; 

Extensively  listening,  one  is  able  to  distance  oneself  from  evil; 

Extensively  listening,  one  abandons  what  is  meaningless; 

Extensively  listening,  one  attains  nirvana.  (T  1579.30.382a9-10) 
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“Vinaya”  means  “discipline,”  because  it  is  able  to  stop  the  feverish  torment 
of  the  three  unwholesome  kinds  of  activity.  “Listen  and  question”  is  like  what 
is  explained  in  roll  30  of  the  Yogacarabhumv.  “At  the  initiation  of  religious 
cultivation,  in  order  to  ascertain  one’s  purpose,  one  should  first  abide  stably 
in  the  correct  mindfulness  of  four  bases;  after  this,  one  should  inquire.” 
(T  1579.30.448cl-3)  What  are  the  four  bases?  I  will  summarize  them  in  a 
verse: 

Neither  jealousy  nor  pride, 

Not  showing  off  one’s  own  abilities 

Stably  establishing  one’s  own  good  roots  and  those  of  others, 

Now  you  inquire  to  the  Dharma  teacher.  (T  1579.30.448c4-8) 

The  Bodhisattvabhumi-sastra  says:  “Those  with  pride,  dissatisfaction,  and 
anger  do  not  go  to  listen.  This  is  a  defiled  violation  of  the  precepts.  If  it  is 
due  to  laziness,  it  is  not  defiled.”  (Source  not  found)  The  cases  where  there 
is  no  violation  are  those  where  one  is  disabled  by  sickness;  or  if  one  knows 
that  it  is  a  faulty  teaching;  or  if  one  has  already  heard  this  teaching  several 
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times  before;  or  if  one  wants  to  protect  the  mind  of  the  speaker;  or  if  one  is 
involved  in  applying  himself  to  the  cultivation  of  other  wholesome  practices. 


3.  Don't  Turn  Your  Back  on  the  Great  Vehicle  and  Regress  to  the  Lesser 
Vehicle  VsEftWMnA  (#8) 

[It]  f  p 
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[Sutra]  My  disciples,  if  you  turn  away  from  the  eternally  abiding  scriptures 
and  the  code  of  morality  of  the  Great  Vehicle,  declaring  that  these  are  not 
the  Buddhist  teachings;  and  instead  you  accept  and  maintain  the  wrong 
views  of  adherents  of  the  two  vehicles  or  non-Buddhists,  along  with  all  of 
their  prohibitions  and  scriptures  and  moral  discipline  based  on  mistaken 
views,  then  you  have  committed  a  minor  transgression  of  the  precepts. 
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[Commentary]  The  Nirvana  Sutra  says:  “Bodhisattvas  fear  the  path  of  the 
two  vehicles  in  the  way  that  one  who  clings  to  life  fears  the  loss  of  his  own 
body.”  (T  374.12.534a25-26)  Discarding  the  Great  and  turning  to  the  Small 
is  contrary  to  the  bodhisattva  path,  hence  a  regulation  must  be  established. 

Question:  How  can  turning  one’s  back  on  the  Great  Vehicle  and  ignoring 
its  precepts  be  considered  a  light  violation? 

Answer:  Because  this  is  the  rejection  of  a  specific  teaching,  and  not  a  total 
abandonment  [of  the  Buddhist  path].  Thus  in  the  bodhisattva  grounds,  if 
one  does  not  repudiate  [the  Great  Vehicle]  and  looks  with  reverence  on  the 
Tathagata,  even  if  one  lacks  belief,  one  does  not  violate  the  precepts.  As  for 
“Eternally  abiding  scriptures  and  code  of  morality”:  “Eternally  abiding”  is  the 
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principle  that  is  elucidated.  “Scriptures  and  code  of  morality”  are  the  words 
that  elucidate.  Furthermore,  the  buddhas  of  the  three  divisions  of  time  offer 
the  same  teaching  and  the  same  practices  without  revision.  If  practitioners  of 
the  two  vehicles  repudiate  the  teaching  of  the  emptiness  of  dharmas  and  so 
forth,  it  is  called  “mistaken  view.” 


iv.  Saving  and  protecting  sentient  beings  -fifcUlKlfeF'f 

1 .  Don't  Fail  to  Care  for  The  Sick  (#9) 
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[Sutra]  My  disciples,  if  you  see  someone  who  is  sick,  you  should  always  make 
offerings  to  them,  no  differently  than  you  would  to  the  Buddha.  Among  the 
eight  fields  of  merit,  the  field  of  merit  of  caring  for  the  sick  is  the  first.  If 
your  father,  mother,  teacher,  fellow  monk,  or  disciple  is  sick,  or  handicapped, 
or  suffering  from  any  kind  of  ailment,  all  should  be  cared  for  till  the  sickness 
is  removed.  If,  however,  with  sense  of  malice  bodhisattvas  see  a  sick  person  in 
the  confines  of  the  monastery,  or  in  the  city,  or  in  the  open  fields,  or  on  forest 
pathways,  and  they  do  not  help  them,  then  this  is  a  minor  transgression  of 
the  precepts. 

[Commentary]  The  purpose  of  the  bodhisattvas’  great  compassion  is 
to  remove  suffering.  What  greater  trouble  could  you  have  than  being  sick 
with  no  one  to  help  you?  Therefore,  not  helping  [the  sick]  is  regulated  as  a 
violation  of  the  precepts.  After  all,  looking  after  the  sick  is  none  other  than 
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“offering  up  one’s  life.”  As  for  “making  offerings,  no  differently  than  you 
would  to  a  buddha”:  the  buddhas  represent  the  extreme  limit  of  those  who 
are  to  be  venerated;  the  sick  represent  the  extreme  limit  of  those  who  are 
to  be  pitied.  Although  veneration  and  pity  are  two  different  things,  their 
meanings  ultimately  converge.  Hence  the  text  says:  “no  difference.” 
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As  for  the  eight  fields  of  merit,  some  say  that  they  are:  (1)  cultivating  wild 
fields;  (2)  building  bridges  over  waterways;  (3)  leveling  off  rough  mountain 
paths;  (4)  reverently  serving  one’s  father  and  mother;  (5)  making  offerings  to 
monks;  (6)  taking  care  of  the  sick;  (7)  rescuing  those  in  danger  of  dying;  (8) 
setting  up  open  Dharma-lectures.  [Master  Fazang  says:  They  have  not  yet 
seen  the  holy  teaching.]14  The  understanding  of  the  list  of  eight  fields  of  merit 
for  this  sutra  is  (1)  buddhas,  (2)  sages,  (3)  one’s  teacher,  (4)  one’s  preceptor,  (5) 
the  monks  in  general,  (6)  one’s  father,  (7)  one’s  mother,  and  (8)  the  sick.  How 
do  we  know  this?  Because  a  sentence  below  says  “the  eight  fields  of  merit 
include  the  buddhas,  sages,  all  the  different  teachers  and  monks,  and  one’s 
father,  mother,  and  the  sick.”  (HBJ  3.467c6) 
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As  for  “this  constitutes  a  minor  transgression  of  the  precepts,”  the 


14  T  1813.40.639a8.  The  phrase  in  Fazang’s  commentary  is  actually  dt^LiM5T:§i!.4£.  It  would  appear 
that  Daehyeon  has  copied  the  above  list  from  Fazang. 
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Yogacarabhumi-sastra  says:  “If  it  is  done  out  of  malice,  it  is  a  defiled  violation; 
if  it  is  done  out  of  laziness,  it  is  not  a  defiled  violation.”15  As  for  cases  where 
it  does  not  constitute  a  violation,  these  are:  when  one  is  sick  oneself;  when 
one  lacks  energy;  when  someone  else  has  been  requested  to  handle  the  task; 
when  one  knows  that  the  patient  has  other  means  of  support;  when  one 
knows  that  the  patient  is  capable  of  taking  care  of  himself;  when  one  knows 
that  it  is  a  chronic  illness  that  the  patient  will  eventually  be  able  to  handle; 
when  one  is  engaged  in  a  superior  form  of  religious  practice  that  can’t  be 
interrupted;  when  the  patient  knows  himself  that  his  faculties  are  dull  and 
it  will  be  difficult  to  cultivate  meditation  and  wisdom;  when  one  has  already 
accepted  a  request  from  others  that  take  care  of  them.  The  case  in  which,  one 
serves  as  an  assistant  in  order  to  relieve  the  suffering  of  the  patient,  can  be 
understood  in  the  same  way. 


2.  Don't  Amass  Weapons  (#1 0) 
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[Sutra]  My  disciples,  you  should  not  amass  weapons  such  as  knifes  or  clubs, 
bows  and  arrows,  halberds  and  axes;  all  evil  instruments  that  are  used  to 
ensnare  and  kill  the  living  should  not  be  collected.  If  bodhisattvas  cannot 
even  take  revenge  for  the  killing  their  father  and  mother,  how  can  they 
possibly  kill  any  sentient  being?  If  one  intentionally  stores  knives  and  clubs, 
it  constitutes  a  minor  transgression  of  the  precepts. 


&* 

sp&i 


15  This  distinction  in  violations  of  the  precepts  along  the  lines  defiled  and  undefiled  according  to 
malice  and  laziness  is  repeated  many  times  in  the  YBh. 
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[Commentary]  Bodhisattvas  should  be  gathering  things  that  are  beneficial 
to  sentient  beings.  So  if  they  store  up  weapons,  it  is  profoundly  at  odds  with 
the  principle  of  giving  succor  and  aid — thus  the  regulation.  “Cannot  even 
take  revenge  for  the  killing  their  father  and  mother”  means  that  since  the  law 
of  cause  and  effect  in  terms  of  the  return  of  the  effects  of  one’s  own  actions 
in  previous  lives  is  infallible,  one  should  not  get  angry.  If  you  get  angry,  you 
just  hurt  yourself,  and  no  benefit  will  come  of  it.  As  for  the  naming  of  this  as 
a  minor  violation:  If  one  is  [gathering  weapons]  to  protect  the  true  Dharma, 
then  it  is  not  a  violation.  In  the  Nirvana  Sutra  the  lay  practitioners  are 
allowed  to  possess  weapons  because  they  are  protecting  the  Dharma.16 


v.  Conclusion  of  the  First  Set  of  Ten  Precepts 

These  ten  precepts  should  be  studied  with  reverence  and  upheld.  They  are 
explained  in  detail  in  the  following  six  chapters. 


B.  Division  of  Ten  Precepts 

tir-NL  Ho  rfcxTi *f0 

The  following  ten  precepts  are  divided  into  two  groups.  The  first  four  deal 
with  protecting  one’s  own  virtue.  The  latter  six  deal  with  protecting  and 
gathering  in  others.  They  can  be  understood  according  to  the  text. 


i.  Guarding  One's  Own  Virtue  ilgUFI 

1 .  Don't  Serve  as  a  Negotiator  for  the  Military  (#1 1) 


16  SeeT  374.12.384a25-26. 
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The  Buddha  said,  “My  disciples,  you  should  not  serve  as  an  emissary  to  a 
foreign  state  for  self-gain  or  with  evil  intentions  when  it  involves  the  raising 
of  armies  who  face  each  other  in  battle  and  kill  countless  sentient  beings. 
Bodhisattvas  shouldn’t  even  be  involved  in  military  matters — how  much 
worse  it  would  be  to  turn  traitor  to  one’s  own  country!  If  you  intentionally 
do  such  a  thing,  it  constitutes  a  minor  transgression  of  the  precepts.” 

dLEJo 

[Commentary]  In  principle,  bodhisattvas  are  supposed  to  work  to 
reconcile  disputes.  So  if  you  go  to  a  country  carrying  orders  that  result  in 
mutual  harm,  you  are  acting  contrary  to  the  bodhisattva  path,  and  thus  the 
need  for  this  regulation.  If,  for  the  purposes  of  calming  things  down  and 
bringing  an  end  to  long  hostilities  you  enter  another  country,  it  should  in 
principle  not  be  a  violation.  The  logograph  heung  #  means  “to  raise”  ;fe.  The 
logograph  sa  H1  means  “a  host”  ^  [of  soldiers]. 


2.  Don't  Get  Involved  in  Trading  that  CausesTrouble  for  Others 

maw (#12) 

[ML]  pbMS-tHIO  )Z$L 

Alto  AtMh  feTlf&lib 

My  disciples,  you  should  not  intentionally  engage  in  the  buying  and  selling 
of  people,  slaves,  or  the  six  kinds  of  animals.  Nor  should  you  engage  in 
the  trade  of  plywood  for  the  making  of  coffins  as  containers  for  the  dead. 
Being  that  you  should  not  engage  in  such  activities  yourself,  how  much 
more  so  should  you  not  encourage  others  to  engage  in  these  activities?  If 
you  intentionally  engage  in  these  activities  or  encourage  others  to  do  so,  it 
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constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  In  the  trade  of  sentient  beings,  it  is  only  the  buyer  and 
seller  who  can  take  relish.  When  you  trade  in  the  materials  related  to  burial, 
you  cannot  but  look  forward  to  people  dying.  In  terms  of  debased  ways  of 
making  a  living,  there  is  nothing  that  goes  beyond  this.  In  the  world  there 
are  many  ways  of  making  a  living  without  violating  the  precepts,  and  thus 
for  bodhisattvas  these  kinds  of  activities  are  proscribed  as  violations.  As 
for  the  “six  kinds  of  animals”,  the  Zhou  Protocols  says:  “cattle,  horses,  dogs, 
sheep,  swine,  and  fowl  make  six,”  but  in  principle  actually  this  includes  all 
animals.  As  for  “how  much  more  so  should  you  not  encourage  others;”  since 
benefiting  others  is  the  most  important  thing  for  a  bodhisattva  to  do,  here 
the  admonishment  starts  with  emphasizing  how  much  more  wrong  it  is  to 
encourage  others  to  engage  in  this  kind  of  activity.  Aside  from  these  debased 
occupations,  the  other  proper  forms  of  trading  are  regulated  in  specified 
ways,  opening  up  the  way  for  secular  activities.  As  the  Sutra  on  Upasaka 
Precepts  says:  “When  householders  obtain  wealth,  it  should  be  divided  into 
four  parts.  The  first  part  should  go  to  the  support  of  one’s  parents  and  family; 
the  next  two  parts  should  be  used  for  legal  commerce;  the  remaining  part 
should  be  put  into  savings.”  (T  1488.24.1048c22-24) 


3.  Don't  Make  Groundless  Accusations  (#13) 

[It]  lA.  i&|ifh  ^ If,  tfc-bii 
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My  disciples,  you  should  not  maliciously  and  groundlessly  accuse  solid 
people,  wholesome  people,  Dharma  teachers,  reverend  monks,  kings,  or 
nobles,  saying  that  they  have  committed  one  of  the  seven  heinous  acts  or  one 
of  the  ten  grave  transgressions.  Toward  your  parents,  siblings,  and  the  rest 
of  your  six  kinds  of  relatives  you  should  be  pious  and  compassionate.  But  if 
instead  you  bring  them  extreme  harm,  accusing  them  of  having  committed  a 
parajika,  it  constitutes  a  minor  violation  of  the  precepts. 


-&o  iif £.=.#&,  ft "s jit it 
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[Commentary]  Shamelessly  distancing  oneself  from  the  worthies  is  the 
source  of  all  kinds  of  evil,  and  is  unsuitable  behavior  for  inheritors  of  the 
Buddha  seed.  Hence  the  necessity  of  this  regulation.  Being  a  non-beneficent 
attitude,  it  is  called  “malicious.”  Removed  from  the  three  kinds  of  bases,  it 
is  called  “groundless.”  Such  groundless  accusations  are  not  able  to  totally 
ruin  one,  and  so  therefore,  in  the  context  of  their  effect  on  the  practices  of 
bringing  benefit  to  others,  they  are  proscribed  as  a  light  transgression.  In 
the  sravaka  Vinaya,  groundless  accusations  are  treated  as  grave  offenses,  and 
verifiable  accusations  are  considered  to  be  minor  transgressions.  In  terms  of 
whether  they  are  carried  out  by  others  or  oneself,  they  can  be  either  minor 
or  grave.  There  is  a  secular  saying,  “the  scholar  who  knows  himself  can  be 
employed.”  Such  a  one  who  “knows  himself”  is  a  “solid  person. ’’The  one  who 
offers  his  own  goodness  is  the  master.  Protection  of  person  and  wealth  is 
the  teaching  of  kings.  Shielding  and  nurturing  is  the  kindness  one  receives 
from  one’s  parents.  The  “six  kinds  of  relatives”  are  one’s  father,  mother,  one’s 
parents’  elder  and  younger  siblings,  and  one’s  own  elder  and  younger  siblings. 
Awareness  of  the  kindness  one  has  received  from  others  and  the  repayment 
of  that  kindness  is  the  primary  activity  of  the  bodhisattvas.  If  even  death 
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cannot  be  avoided,  how  can  one  harm  others? 
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It  is  like  the  story  of  the  World-honored  One  when  he  was  born  as  a 
goose-king,  and  he  was  leading  a  flock  of  five  hundred  geese  that  was  about 
to  fly  south.  At  that  time  the  goose  king  fell  into  the  trap  of  hunter.  There 
was  one  goose  that  squawked  and  screamed  until  he  spat  blood,  flying  around 
in  circles  without  leaving.  The  hunter  readied  his  bow  and  arrow  intent  on 
shooting  him,  but  without  trying  to  avoid  the  bow  and  arrow  he  stared  down 
at  the  hunter  without  blinking,  beating  both  wings  to  try  to  save  the  goose 
king.  The  flock  of  five  hundred  geese  circled  around  in  the  sky,  also  turning 
back  and  not  leaving.  Then  the  hunter,  observing  this  one  goose,  felt  ashamed, 
and  thereupon  set  the  goose  king  loose.  This  lone  goose  was  Ananda. 
Although  King  Ajatasatru  released  crazed  elephants,  he  was  concerned,  and 
did  not  leave  the  World-honored  One.  The  five  hundred  arhats  flew  up  on 
the  sky  and  returned  to  their  original  course.  (T  156.3.147cll-20)  Already 
the  gravity  of  the  kindness  one  has  received  is  prized  by  excellent  people.  If 
bodhisattvas  turn  their  backs,  then  it  is  cited  as  a  violation. 


4.  Don't  Harm  the  Living  by  Setting  Fires  (#14) 


[M] 

If#,  Tff&lAo 

If,  my  disciples,  you  should  not,  with  evil  intentions,  set  large  fires  in  the 
forests  and  fields,  or  set  fires  from  the  fourth  through  the  ninth  months;  nor 
should  you  set  fire  to  others  homes,  towns,  monastic  quarters,  gardens  and 
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groves,  nor  spiritual  implements  or  public  property.  No  one’s  property  should 
be  set  afire.  If  you  intentionally  set  fires  in  this  way,  it  constitutes  a  minor 
transgression  of  the  precepts. 
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[Commentary]  For  indiscriminately  taking  life,  there  is  nothing  worse 
than  starting  fires.  Even  pheasants  wet  their  wings  to  survive  forest  fires.  The 
setting  of  fires  by  a  bodhisattva  is  extremely  wicked,  and  thus  it  is  proscribed. 
If  you  want  to  set  fires,  in  terms  of  harming  life  and  damaging  property  it  can 
be  considered  the  same  as  killing  and  stealing.  The  Yogacarabhumi-sastra  says: 
“[The  setting  of]  fires  is  more  grave  than  stealing.”  (Source  not  found)  As  for 
the  mountains  and  so  forth  that  are  mentioned  here,  they  are  mostly  ownerless, 
and  therefore  setting  them  afire  simply  shows  a  lack  of  compassion.  Therefore 
the  word  “malicious.”  Those  things  that  are  definitely  someone’s  property  are 
listed  in  six  categories:  (1)  homes,  (2)  towns,  (3)  monastic  quarters,  (4)  gardens 
and  groves,  (5)  spiritual  implements,  and  (6)  public  property. 


ii.  Bringing  Others  into  the  Fold  and  Protecting  Them  if  ISHftfT 


1.  Don't  Teach  Non-Buddhist  Doctrines  (#15) 

#„  ;*K=-f-.cit, 
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My  disciples,  you  should,  toward  other  disciples,  evil  non-Buddhists,  all  of 
your  relatives,  to  all  of  your  good  comrades,  in  each  case  always  teach  them  to 
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follow  and  uphold  the  scriptures  and  rules  of  discipline  of  the  Great  Vehicle. 
You  should  teach  them  so  that  they  understand  the  meaning,  and  make 
them  give  rise  to  the  aspiration  for  enlightenment,  to  the  ten  departures 
for  the  destination,  to  the  ten  kinds  of  nurturing  mental  states,  to  the  ten 
adamantine  mental  states,  and  within  each  one  of  these  thirty  mental  states, 
understand  the  order  and  application  of  the  teachings.  But  if  bodhisattvas 
instead,  out  of  wickedness  or  ill-will,  wrongly  teach  the  sutras  and  vinaya  of 
the  two  vehicles  or  sravakas,  or  the  mistaken  theories  of  the  non-Buddhists, 
then  it  constitutes  a  minor  transgression  of  the  precepts. 

silo  i-io  jfcwm-bi . 
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[Commentary]  Bodhisattvas  should  teach  sentient  beings  using  the 
Dharma  of  the  Great  Vehicle.  As  the  Vimalaklrti-sutra  says:  “When  they 
enter  the  venue  of  the  discussion,  guide  them  with  the  Great  Vehicle” 
(T  475.14.539a27-28)  Since  the  teaching  of  the  lesser  vehicle  obstructs  the 
teaching  of  the  Great  Vehicle,  it  is  contrary  to  the  course  of  the  bodhisattva 
and  thus  is  here  proscribed. 

Question:  If  this  is  the  case,  why  is  it  that  the  Yogacarabhumi-sastra  says: 

If  there  is  someone  who  comes  seeking  the  Dharma,  you  should  first 
ascertain  their  proclivities.  If  they  are  of  sharp  intelligence,  teach  them 
according  to  their  faculties,  and  instruct  them  with  the  appropriate  class 
of  teachings.  If  they  are  unaware  of  their  own  proclivities,  you  should 
teach  them  according  to  the  dharma  of  each  of  the  three  vehicles  in 
succession,  hearing  these  according  to  their  particular  abilities.  After  they 
give  rise  to  the  aspiration  for  enlightenment,  apply  the  set  of  teachings 
that  is  appropriate.  (T  1579.30.449a23-bll) 


348  V.  Roll  Four 


4Dtx<K  -AjI 

dt,  -iA£^  xis]|U4.4t,  — 4r4£>&,  tp4£A#Jl 

#-&,  iltltt.  4Mfc4Af,  % 

-H&-&>  'Hf-'^':#,  -Hf-tE,  444]'^' 

4f\  T3Si£j-&„  Tt£Ti&.  IjM-lf-ito  HMHMI-o,  j  ■§# 

*bfr,  *»*.£*,  r#,#'J'*.  AMM&o  J  *fc#/|*»0 

Answer:  The  malice  that  is  proscribed  here  is  not  in  contradiction 
with  that  treatise — even  though  the  activity  of  false  speech  is  a  crime 
of  dishonesty.  Now,  in  the  present  text,  there  are  general  four  kinds  [of 
practitioners]:  (1)  those  who  have  already  entered  the  correct  Dharma;  (2) 
those  who  have  not  yet  entered  the  correct  Dharma;  (3)  those  with  the 
same  affinities;  (4)  those  who  are  deeply  intimate  in  the  same  vehicle.  There 
are  three  things  that  are  taught:  (1)  the  doctrine — that  is,  the  teaching  of 
the  Great  Vehicle  scriptures  and  code  of  morality.  (2)  The  principle  of  the 
Dharma,  which  means  the  inner  contents  of  the  teaching.  (3)  The  practice  of 
the  Dharma,  which  means  arousing  the  aspiration  for  enlightenment  and  so 
forth.  Depending  on  the  teaching,  one  produces  understanding;  depending 
on  understanding,  one  is  stimulated  to  practice.  This  is  the  order.  Within 
this  discussion,  “giving  rise  to  the  aspiration”  refers  to  the  ten  stages  of  faith. 
The  “ten  departures  for  the  destination,”  refer  to  the  ten  abodes.  The  “ten 
nurturing  states  of  mind”  are  the  ten  practices.  The  “ten  adamantine  mental 
states”  are  the  ten  dedications  of  merit.  The  ten  bhumis  are  not  mentioned, 
but  one  should  understand  this  on  one’s  own.  There  is  a  sutra  that  says: 
“Originally  there  were  no  nurturing  states  of  mind;  it  should  be  known  that 
it  is  less.”  (Source  not  found)  “Mistaken  teachings”  are  like  those  referred 
to  in  the  Mahasam?iipata-sutra\  “Exerting  oneself  in  the  discipline  of  the 
lesser  vehicle  is  wrong  activity.”  (Source  not  found)  How  much  more  so 
if  one  applies  oneself  to  the  mistaken  theories  of  the  non-Buddhists!  The 
explanation  of  “violation  of  the  precepts”  is  self-evident. 


17  Taisho  has  here. 
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2.  Don't  be  Stingy  with  Material  Wealth  or  the  Dharma 
JMtti&rtcliA  (#16) 
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[Sutra]  My  disciples,  you  should,  with  a  proper  attitude,  first  study  the  Great 
Vehicle  protocols  of  behavior,  its  scriptures,  and  moral  code,  and  broadly 
clarify  their  meanings.  Later,  when  you  see  a  newly  initiated  bodhisattva 
who  has  come  from  as  far  away  as  a  hundred  or  a  thousand  li  for  the  Great 
Vehicle  scriptures  or  Vinaya,  you  should,  according  to  Buddhist  doctrine, 
explain  all  of  the  arduous  practices,  such  as  the  burning  of  the  body,  burning 
of  the  arm,  and  burning  of  the  fingers.  If  he  will  not  burn  his  body,  arms, 
or  fingers,  as  offerings  to  the  buddhas  he  is  not  a  renunciant  bodhisattva. 
And  you  should  fully  offer  your  body  for  hungry  tigers,  wolves,  and  lions,  as 
well  as  for  all  hungry  ghosts,  including  the  meat  from  your  arms  and  legs. 
After  this,  you  should  expound  the  correct  Dharma  for  them  in  an  orderly 
way,  allowing  their  minds  to  open  and  for  them  to  understand  the  meaning. 
But  if  bodhisattvas,  focused  on  their  own  gain,  do  not  answer  what  should 
be  answered,  or  elucidate  the  sutras  and  vinaya  in  a  confused  way,  citing 
passages  in  no  particular  order,  or  offer  a  teaching  that  denigrates  the  three 
treasures,  this  constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  First  one  must  study  oneself,  and  should  then  teach  others. 
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Craving  opulence  and  being  stingy  with  the  Dharma  will  directly  sever  you 
from  the  Buddha-seed,  and  set  you  at  odds  with  the  path  of  the  bodhisattvas. 
Hence  this  is  proscribed.  When  the  sutra  says  that  one  should  first  teach 
about  arduous  practice,  this  is  done  in  order  to  warn  the  practitioner  to 
brace  himself;  after  this  one  can  teach  the  true  Dharma  as  it  really  is.  “Not 
answering  what  should  be  answered”  means  that  one  doesn’t  teach.  Yet  this  is 
only  out  of  concern  for  one’s  own  benefit — it  is  not  necessarily  because  one  is 
being  stingy  with  the  Dharma;  thus  it  is  categorized  as  a  light  transgression. 
As  the  Yogacarabhumi-sastra  says:  “If  you  have  wealth  or  the  Dharma,  but  are 
stingy  with  your  wealth  and  Dharma  and  do  not  offer  it,  this  is  a  parajika 
offense.”  (T  1579.30.515b24-27)  “Denigrating  the  three  treasures,”  can  be 
understood  as  it  stands  in  the  text.  As  the  Nirvana  Sutra  says:  “Whether 
you  say  that  sentient  beings  definitely  have  the  Buddha-nature  or  that  they 
definitely  do  not  have  it,  both  constitute  the  denigration  of  the  treasures  of 
the  Buddha,  Dharma,  and  Samgha.”  (T  374.12.580bl5-16) 
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As  for  this  violation  being  categorized  as  a  minor  one,  the  Yogacarabhumi- 
sastra  says: 

If  others  come  to  seek  the  Dharma  and  due  to  resentment,  ill  will,  or 
jealousy  you  do  not  offer  it,  it  is  a  defiled  transgression.  If  your  non- 
offering  is  due  to  laziness,  forgetfulness,  or  some  other  morally  neutral 
state  of  mind,  then  it  is  an  undefiled  transgression.  The  cases  where  it  is 
not  a  transgression  at  all  include  those  where  a  non-Buddhist  has  come 
looking  for  faults;  when  the  person  is  sick  or  mad;  when  he  seeks  to  control 
others  with  it;  or  when  he  has  not  adequately  understood  the  teaching;  or 
if  you  see  that  he  is  disrespectful  and  lacking  shame;  or  if  he  approaches 
with  the  improper  protocol;  or  if  you  know  that  due  to  his  dullness  he  will 


The  Minor  Precepts  351 


end  up  creating  mistaken  views;  or  if  you  know  that  he  will  pass  it  on  to 
nonhumans.  In  all  these  cases,  if  you  do  not  offer  your  teaching,  it  does  not 
constitute  a  violation  of  the  precept.  (T  1579.30.5l6cl3-25) 


3.  Don't  Seek  to  Gain  Political  Influence  (#17) 


dr-16.  dffeAdC  -fr# 

My  disciples,  you  should  not  become  intimate  with  kings,  princes,  high 
ministers  and  government  officials  in  order  to  secure  your  own  food  and 
drink,  money,  profit,  or  fame.  Or,  expecting  to  gain  attention,  begging  for 
alms,  striking  and  beating,  dragging  matters  in  unfair  directions,  or  grabbing 
for  money  and  possessions.  All  kinds  of  profit-seeking  are  called  wrong 
hankering,  voracious  hankering,  and  inducing  others  to  seek  personal  gain. 
Entirely  without  compassion  or  piety,  you  commit  a  minor  transgression  of 
the  precepts. 

i£ej0  i=n^^#o  if#— d’k  PJfyM'JjLo 

*J4t  YiWL#.  'H4A1 

ito  *AG-^A.  'SNN£&„  J  t'.i-dcf##,  AffilNfeAAd'Jdfo 

E&irs -g,  4^ 

i4#o  &£-£*•]„  ahPHfc'K  #*#it 

*mt )#>  aHPHfc'K  It# 

as.  faitto  j 

[Commentary]  Not  only  do  you  cause  trouble  for  others,  but  you  also  wear 
yourself  out.  You  profoundly  obstruct  the  two  kinds  of  benefit-giving,  and 
thus  this  activity  is  proscribed.  As  the  Sutra  of  the  Deathbed  Injunction  says: 


Since  those  with  many  desires  hanker  extensively  after  profit,  their 
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suffering  is  also  extensive.  Those  who  strive  to  lessen  their  desires  are  self- 
possessed,  with  no  worries  or  fears.  If  you  are  the  kind  of  person  who 
is  never  satisfied,  then  even  if  you  are  rich  you  will  be  poor,  as  you  will 
always  be  needy.  If  you  are  satisfied  with  what  you  have,  then  even  if  you 
are  poor  you  are  rich,  as  you  are  always  content.  (T  389.12.1111b28-29) 

“Evil  hankering”  and  “voracious  hankering”  are  introduced  to  clarify  non- 
defiled  forms  of  hankering  after  profit.  As  the  Yogacarabhumi-sastra  says: 

Bodhisattvas  [should  act]  in  accordance  with  the  Buddha’s  sutras  and 
vinaya.  It  is  in  order  to  make  sravakas  lessen  their  involvements  and 
activities,  and  lessen  their  lingering  in  hopes  and  dreams  that  I  have 
identified  the  minor  transgression  of  the  precepts  and  disallow  them  from 
doing  them.  But  you  should  not  engage  in  the  same  discipline.  Why? 
They  are  practicing  for  their  own  improvement.  Within  the  efforts  of 
helping  others  the  lessening  of  involvements  can  be  prized,  but  then  the 
bodhisattvas  will  not  take  the  helping  of  others  to  be  paramount.  If  one 
disregards  one’s  own  improvement  and  in  the  midst  of  helping  others, 
and  lessens  involvements,  lessens  activities,  and  lessens  one’s  lingering 
in  hopes  and  dreams,  this  is  to  be  prized.  Thus,  since  bodhisattvas  are 
helping  others,  they  should  seek  to  procure  a  hundred  thousand  bowls 
and  robes  from  non-kinsmen  and  householders  equally,  and  amass  various 
treasures.  (T  1579.30.517a23-29) 


4.  Don't  Pretend  to  be  an  Accomplished  Teacher  riUBfEfirpJdcHA  (#1 8) 


[If]  f\ 

—  - T#F-- 


My  disciples,  you  should  deeply  study  and  recite  the  moral  code,  memorizing 
the  bodhisattva  precepts  throughout  the  six  divisions  of  the  day  and  night, 
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understanding  their  inner  principle,  which  is  the  essence  of  the  Buddha- 
nature.  But  if  a  bodhisattva  does  not  understand  a  the  causes  and  conditions 
of  a  single  passage  or  a  single  verse  of  the  code  of  morality,  and  falsely  claims 
that  he  does,  he  is  deceiving  himself  as  well  as  others.  If  you  understand 
nothing  of  the  Dharma,  yet  play  the  role  of  preceptor  and  impart  the 
precepts,  this  amounts  to  a  minor  transgression  of  the  precepts. 


9  g?l#, 

fit*.  r# 

siam.  o  j 

[Commentary]  Reciting  and  memorizing  day  in  and  day  out,  you  illuminate 
your  understanding  as  a  teacher.  If  you  are  lazy,  you  won’t  understand,  and  such 
behavior  is  here  proscribed.  As  for  “he  is  deceiving  himself  as  well  as  others”: 
If  you  deceive  yourself  the  subsequent  Dharma  will  be  greatly  damaged;  hence 
it  is  called  self-deception.  If  you  deliver  false  teachings,  this  results  in  pointless 
exertion,  and  this  is  called  deceiving  others.  The  Bodhisattvabhumi-s'astra  says: 
“If  you  feign  proper  deportment,  this  is  a  bodhisattva’s  pretense  at  virtue.” 
(Source  not  found)  Even  though  this  is  a  lie,  if  you  pretend  to  be  a  teacher,  it  is 
regarded  as  a  minor  transgression  of  the  precepts. 


5.  Don't  Get  Involved  in  Treachery  HsfMsIitKMdl  (#19) 


[M]  thaC 

a, 

My  disciples,  you  should  not  with  malice,  when  you  see  monks  who  are 
observing  the  precepts,  holding  censers,  and  engaged  in  the  bodhisattva 
practices,  treacherously18  initiate  a  dispute  between  them.  If  you  disparage 


18  Given  the  graphic  similarities  and  the  other  characteristics  of  this  argument,  including  Daehyeon’s 
usage  of  in  his  commentary,  it  seems  quite  likely  that  (otherwise  a  decidedly  vague 
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and  deceive  worthy  men,  there  is  no  evil  you  will  not  do.  This  is  considered  a 
minor  transgression  of  the  precepts. 


o  r^JL 

[Commentary]  In  principle  one  should  praise  those  who  are  engaged  in 
bodhisattva  practices,  and  should  be  able  to  make  them  harmonize  to  produce 
good  works.  But  if  instead  you  sow  discord  among  them  and  make  them  fight 
this  is  wickedness,  and  hence  it  is  proscribed.  “See  monks  who  are  observing 
the  precepts”  are  the  community  of  worthies  who  are  led  into  discord. 
“Holding  censers”  and  so  forth  are  the  protocols  of  practice.  “And  initiate  a 
dispute  between  them”  means  that  when  you  meet  the  two  groups  you  cause 
them  to  fight.  The  logograph  gu  at  means  u  i§.  (“to  meet,  encounter,”  etc.). 
“Disparage  and  deceive”  goes  both  ways,  giving  rise  to  all  kinds  of  sins.  The 
Bodhisattvabhiimi-sastra  says:  “If  you  see  bad  friends  who  have  joined  in 
engaging  in  treachery,  respond  with  virtue.”  (Source  not  found) 


6.  Don't  Fail  to  Help  the  Living  or  the  Deceased  T'-ifSt ~M%+  (#20) 


[It]  pHT.lpcDC  »  &!k£. 

if 'I*  If  if  T.,  „  vfTi 

4fvUf±0 

Tf  #Lxr^:g,  Wk ir^  # 

Ai##,  £AJf_L0 


concept)  should  be  understood  to  mean  the  common  Vinaya  term  (treachery,  equivocation, 
backbiting,  etc.)- 
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[Sutra]  My  disciples,  you  should  compassionately  engage  in  the  practice 
of  releasing  captive  animals  into  the  wild.  All  males  are  our  fathers,  and  all 
females  are  our  mothers.  In  our  numerous  past  lives  there  is  no  one  who 
has  not  been  our  mother  or  father.  Therefore  the  sentient  beings  in  all  six 
destinies  are  all  our  fathers  and  mothers.  So  if  we  slaughter  them  and  eat 
them  it  is  the  same  slaughtering  and  eating  our  own  parents,  as  well  as 
slaughtering  [and  eating]  my  own  former  body.  All  lands  and  waters  are 
my  former  body,  all  fires  and  winds  are  my  original  essence.  Therefore  you 
should  always  carry  out  the  freeing  of  captive  animals,  so  that  things  can 
continue  to  be  reborn  and  undergo  rebirth.  The  eternally  abiding  Dharma 
encourages  people  to  free  living  beings.  When  you  see  someone  in  society 
killing  animals,  you  should  try  to  come  up  with  a  way  to  protect  them,  and 
to  release  them  from  their  predicament.  Always  teaching  by  lecturing  on  the 
bodhisattva’s  code  of  morality,  you  save  sentient  beings. 

On  the  day  of  the  death  of  your  father,  mother,  or  elder  and  younger 
siblings  you  should  request  a  Dharma  teacher  to  deliver  a  lecture  from  the 
Bodhisattva  Vinaya  Sutra,  blessing  the  deceased  to  that  they  may  attain  a 
vision  of  the  buddhas,  and  to  be  reborn  as  a  human  or  celestial.  If  you  don’t 
do  this,  you  are  committing  a  minor  transgression  of  the  precepts. 

if  EJ„  li-i  fe-f-IAllo 

Mft&Jjriio  J  wit 

if,  Mt Hst A 

Mdrfit,  ‘g’&Xj&o  J 

[Commentary]  This  precept  has  two  topics.  The  first  is  that  of  releasing 
captive  animals  to  save  them  from  the  predicament  of  being  slaughtered. 
The  second  is  that  of  giving  a  lecture  at  their  funeral  to  give  a  boost  to  the 
departed  spirit.  “All  are  out  mothers  and  fathers”  means  to  give  rise  to  the 
contemplation  of  all  beings  being  our  mothers  and  fathers.  As  the  World- 
honored  One  said:  “I  am  not  able  to  see  all  sentient  beings.  During  the  long 
night  of  samsara,  have  they  not  been  your  fathers  and  mothers?”  (Source  not 
found)  “also  slaughtering  [and  eating]  my  own  former  body”  means  that  it 
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has  never  been  the  case  that  we  are  not  endowed  by  the  four  elements  or 
five  agents — these  were  all  formerly  ourselves.  And  there  is  no  case  of  our 
temperament  not  being  inherited  from  our  parents.  As  the  secular  saying  goes: 
“The  innermost  heart  of  the  heroic  man  contains  the  wind  and  clouds;  among 
the  associates  of  the  upright  man,  within  the  four  seas,  all  are  his  brothers.” 


f— 

f  fttiSuk,  Tk.vx-%^  %L 

hj0  tL-c-^Ek  — 

Jlifr±JLo  Mti. 

“All  lands  and  waters  are  my  former  self;  all  fires  and  winds  are  my 
original  essence,”  means  that  the  myriad  things  are  created  from  the  same 
essence  and  image.  This  is  because  the  earth  has  never  failed  to  relinquish  the 
sensory  field  of  the  body;  and  fire  and  wind,  existing  as  the  body,  disperse  and 
return  to  their  origin.  From  “always  carry  out  the  freeing  of  captive  animals” 
up  to  “try  to  come  up  with  a  way”  is  the  doing  away  of  the  agent  and  object 
of  slaughter,  the  suffering  of  the  present.  As  for  the  delivery  of  the  lecture 
from  the  vinaya  scripture  on  the  day  of  death:  using  none  other  than  these 
precepts,  there  are  two  kinds  of  merit.  One  is  the  ability  to  mitigate  evil, 
which  prevents  one  from  falling  into  the  three  [lower]  destinies.  The  second 
is  the  support  of  wholesome  roots,  which  allows  one  to  see  the  buddhas  and 
be  reborn  as  a  celestial.  The  vinaya  among  vinayas  is  the  bodhisattva  vinaya, 
which  extensively  saves  sentient  beings.  Since  it  is  taken  as  the  fundamental 
text  it  is  broadly  known  as  the  “Bodhisattva’s  Vinaya  Sutra.” 


iii.  Conclusion  of  the  Second  Set  of  Ten  Precepts 


You  should  study  the  above  ten  precepts,  and  uphold  them  with  reverence. 
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Each  is  explained  in  detail  in  the  Chapter  on  Expiating  Sins. 


C.  Division  of  Ten  Precepts 


[Commentary]  The  below  ten  precepts  give  form  to  the  six  ways  that  Buddhist 
practitioners  live  in  harmony.  They  are  broken  up  according  to  theme  into 
groups  of  3,  1,  4,  and  2.  This  grouping  is  based  on  their  sharing  activities, 
benefits,  and  precepts.  Since  the  first  three  share  in  including  the  three  karmic 
activities,  they  give  form  to  the  six  ways  that  practitioners  live  in  harmony. 


i.  The  Shared  Cultivation  of  the  Three  Karmic  Activities 

1 .  Don't  be  Intolerant  of  Wrongs  Done  TSitllMSS—  (#21) 


9 

gfe-MC 

The  Buddha  said  “My  disciples,  you  should  not  repay  anger  with  anger, 
or  violence  with  violence.  If  someone  murders  your  parents,  siblings,  or 
other  family  members,  you  should  not  take  revenge.  Nor  should  you  do  so 
if  the  ruler  or  king  of  your  country  is  murdered.  The  taking  of  life  and  the 
retribution  for  the  taking  of  life  are  not  the  way  of  respectful  piety.  Even  in 
the  case  where  it  is  not  animals  or  menials,  people  beat  others  and  speak 
harshly.  Among  the  three  karmic  activities  that  are  carried  out  daily  verbal 
crimes  are  countless.  How  could  you  deliberately  carry  out  the  seven  heinous 
acts?  Yet  if  renunciant  bodhisattvas  retaliate  without  compassion — even  for 
harm  done  to  one  of  your  family,  intentional  retaliation  constitutes  a  minor 
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transgression  of  the  precepts.” 

iiEJo  «&&&,  ilGH'l-tQ 

«!&&&,  ,€-75i4o  J  Aitg^il,  TaH 
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0*4^#,  «,€-*&,  ^7jc*4o  titfsTTit,  JL&-*1,  itf— ®L 

IJGT44JI,  IJTli&it  teT€-S,  ife.4H8r$&,  #t 
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T/StllG  r&##— i£,  th^'IS'ffcA,  T^JQTHo  J 

[Commentary]  Repaying  malice  with  malice  is  against  the  principles 
of  Buddhist  practice.  Once  you  lose  the  way  of  tolerance,  you  can  be  said 
to  have  fallen  away  from  the  [Great]  Vehicle.  Thus  such  behavior  is  here 
proscribed.  “Repaying  anger  with  anger”  etc.,  is  like  is  said  in  the  Sutra  of 
the  Long-lived  King-.  “If  you  repay  malice  with  malice,  the  malice  ends  but 
is  not  extinguished.  If  you  repay  malice  with  virtue,  the  malice  will  be  fully 
exhausted.”  (T  161.3.387bl2-20)  Therefore,  for  bodhisattvas,  not  getting 
angry  is  courageous.  This  explains  from  “If  someone  kills  your  parents”  up  to 
“not  the  way  of  respectful  piety.” 

Question:  In  secular  propriety,  the  rule  is  “In  the  case  of  harm  done  to 
one’s  ruler  or  father,  not  to  exact  revenge  is  unfilial,”  How  is  it  that  when  harm 
is  done  to  the  king  or  one’s  parents  that  revenge  is  a  violation  of  filial  piety? 

Answer:  There  are  two  kinds  of  filial  piety:  the  first  is  conventional  filial 
piety,  wherein  one  repays  malice  with  malice.  It  is  like  extinguishing  a  fire 
with  grass.  Then  there  is  ultimate  filial  piety,  wherein  one  responds  to  malice 
with  compassion.  It  is  like  extinguishing  a  fire  with  water.  Since  one  already 
believes  that  the  beings  of  the  six  destinies  have  once  been  one’s  mother 
and  father,  how  could  we,  for  the  sake  of  one  parent,  inflict  further  harm 
on  another  parent?  This  killing  of  the  present  parent  will  result  in  rebirth  in 
hell.  If  you  can  just  feel  pity,  you  cannot  go  on  to  exact  revenge.  Therefore 
the  attitude  of  compassion  dissolves  resentments,  quickly  bringing  them  to 
closure.  This  is  the  most  filial  of  the  filial.  As  for  “renunciant  bodhisattvas 
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retaliate  without  compassion”:  There  are  two  kinds  of  renunciants: 
renunciants  in  mind,  and  renunciants  in  body.  Hence  for  both  groups  this 
lack  of  tolerance  is  a  violation.  As  the  Vinaya  scriptures  say: 

Tolerance  is  the  cardinal  path; 

The  buddhas  say  that  the  unconditioned  is  the  greatest. 

If  a  world-renouncer  causes  trouble  for  others, 

He  is  not  to  be  called  a  monk.  (T  1422.22. 199c23-25,  but  also  repeated 
throughout  the  Vinayas.) 


2.  Don't  Arrogantly  Despise  Your  Dharma  Teacher  'ISAHiifiEU—  (#22) 


[It]  A/lfA*# 

IT  AlfA}®.  MJTfato  HDD mt,  A'h 

4H  jr IS,  itfrTTk  JSj#r#4£8, 

[Sutra]  My  disciples,  if,  when  you  first  renounce  the  world,  but  do  not  yet 
have  any  realization,  you  are  proud  of  your  intelligence  and  knowledge,  or 
perhaps  you  presume  upon  your  high  social  status  or  seniority,  or  perhaps  you 
presume  upon  on  your  family’s  influence  or  wealth,  your  great  advantage19 
and  merit,  your  possession  of  wealth  and  the  seven  precious  metals.  You 
should  not,  because  of  your  pride  based  on  these  things,  fail  to  openly  receive 
instruction  on  the  scriptures  and  vinayas  from  well-studied  Dharma  teachers. 
This  Dharma  teacher  may  be  from  a  minor  family,  or  be  younger,  or  from  a 
humble  background,  or  be  extremely  poor,  or  even  handicapped.  But  he  may 
truly  possess  virtue,  and  have  fully  digested  all  the  scriptures  and  vinayas. 
Thus,  newly  initiated  bodhisattvas  should  not  concern  themselves  with  the 


19  In  a  Buddhist  context  ;k/§f-  could  readily  be  interpreted  as  “great  understanding”  or  something  of 
the  like,  but  secular  dictionaries  define  this  as  which  is  more  like  “great  advantage,”  and  this  fits 
better  with  the  other  qualities  being  invoked  here. 
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Dharma  teacher’s  family  background.  If  you  do  not  come  to  openly  receive 
the  cardinal  truth  taught  by  this  Dharma  teacher,  then  you  have  committed  a 
minor  transgression  of  the  precepts. 

iiSo 

Mt±fLo  R* AJk£"f- o  #]4UMk 

[Commentary]  In  the  past  there  was  a  man  who,  to  reach  the  Dharma,  threw 
himself  into  a  fiery  pit;  wanting  to  hear  so  much  as  the  recitation  of  a  half  a 
verse,  he  risked  his  life  in  the  snowy  peaks.  The  king  allowed  his  body  to  be  used 
as  a  bed  by  the  raksascr,  his  celestial  raiment  was  remade  into  a  seat  for  a  jackal. 
Although  the  zenith  is  looked  up  to,  the  animals  carry  themselves  by  sprouting 
legs.  It  is  exactly  because  of  this  that  the  Dharma  is  revered,  and  accorded 
priority.  Therefore  disdain  for  others  is  proscribed  as  a  crime.  The  “knowledge” 
and  “great  advantage”  that  are  cited  are  in  regard  to  conventional  affairs. 


3.  Don't  Despise  Beginning  Practitioners  ftH§rP3t!tl£.=.  (#23) 

[M]  is" 

-kffao  TC&# 

T'UWdBo  jkyx&^fy tp'lf-sSL 

[Sutra]  If,  my  disciples,  after  my  passing,  you  want  with  a  sincere  mind  to 
receive  the  bodhisattva  precepts,  you  should  take  the  vows  on  your  own  in 
front  of  a  buddha  or  bodhisattva.  You  should  practice  repentance  in  front  of 
the  Buddha  image  for  a  week,  and  once  you  have  an  auspicious  vision,  you 
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will  receive  the  precepts.  If  you  are  unable  to  obtain  a  vision  of  his  marks, 
you  should  continue  this  practice  for  two  weeks,  three  weeks,  even  up  to  a 
whole  year,  until  you  obtain  a  vision  of  his  marks.  Once  you  have  obtained 
this  vision,  you  can  immediately  accept  the  precepts  in  front  of  the  image  of 
the  buddha  or  bodhisattva.  If  you  are  unable  to  obtain  this  vision,  even  if  you 
accept  the  precepts  in  front  of  an  image,  you  have  not  actually  attained  them. 
In  any  case,  when  you  accept  the  precepts  in  the  presence  of  Dharma  teacher, 
it  is  not  necessary  to  have  a  vision  of  an  auspicious  sign.  Why?  Because  the 
Dharma  teachers  have  passed  the  precepts  down  to  each  other  from  teacher 
to  teacher,  and  thus  an  auspicious  vision  is  not  necessary.  Hence,  when  you 
accept  the  precepts  in  the  presence  of  a  Dharma  teacher,  all  you  need  to 
properly  attain  them  is  an  attitude  of  deep  sincerity.  If  there  is  no  qualified 
preceptor  within  a  thousand  li,20  you  can  take  the  vows  on  your  own  in 
the  presence  of  the  image  of  a  buddha  or  bodhisattva — but  you  must  have 
receive  an  auspicious  sign. 

If  there  is  a  Dharma  teacher  who  has  become  versed  in  the  sutras  and 
vinayas  and  who  has  disciplined  himself  in  the  Great  Vehicle,  and  who  has 
come  to  be  regarded  as  a  spiritual  counselor  by  kings,  princes,  and  government 
officials,  but  who,  when  approached  with  a  question  regarding  the  interpretation 
of  the  scriptures  or  vinayas  by  a  beginner  bodhisattva,  takes  an  attitude  of 
disdain,  meanness,  or  arrogance,  and  does  not  sincerely  answer  his  questions 
one  at  a  time,  he  has  committed  a  minor  transgression  of  the  precepts. 

*»*«■«*,  4- 

[Commentary]  Bodhisattvas  should  in  principle  encourage  beginners  and 
not  look  down  on  them  and  exclude  them;  such  actions  are  here  proscribed. 
As  the  Diadem  Sutra  says:  “If  you  get  one  person  to  give  rise  to  the  aspiration 


20  Approximately  350  miles. 
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for  enlightenment  and  accept  the  bodhisattva  precepts,  it  is  better  than 
building  buddha  stupas  that  fill  the  chiliocosm.”  (T  1485.24. 1021bl0-12) 
To  “repent  before  the  buddhas”  means  that  while  repenting  you  keep  in  mind 
the  meaning,  which  I  summarize  inverse  as: 

The  buddhas  vow  to  save  all  beings, 

I  will  enter  the  group  who  will  become  buddhas  in  the  next  life. 

With  omniscience  aiding  my  goodness, 

All  sins  are  expatiated. 
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Carrying  out  the  reception  of  precepts  on  one’s  own  is  done  as  is 
explained  in  roll  41  of  the  Bodhisattvabhumi-sastra.  As  for  “[No  teacher] 
within  a  thousand  li”:  If  you  receive  the  precepts  on  your  own  like  this, 
won’t  your  merit  will  be  weak?  No.  Because  even  if  there  is  a  lack  of  present 
conditions,  your  mind  is  intense.  As  it  says  in  roll  53  of  the  Yogacarabhumi- 
sastra :  “Whether  receiving  the  precepts  on  your  own  or  receiving  them  from 
someone  else,  if  your  sincerity  in  maintaining  them  is  equal,  there  is  no 
difference  in  merit.”  (T  1579.30.591cl9-21) 

Question:  In  roll  53  it  says: 

If  again  there  is  someone  who  thinks  “I  am  presently  having  difficulty 
making  a  living  as  a  householder,  so  I  will  enter  the  samgha,  where  I 
know  I  will  be  taken  care  of.  I  will  dedicate  myself  to  a  life  of  purity  like 
the  other  bhiksus,  practicing  to  the  end  of  my  days.”  You  can’t  say  that 
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this  kind  of  world  renunciation  was  done  with  harmful  intentions.  So 
even  though  it  is  not  perfectly  pure,  you  can’t  say  that  this  person  is  not  a 
properly  ordained  monk.  (T  1579.30.592a5-7) 

According  to  this,  can’t  we  say  that  even  if  one  is  not  really  seeking 
enlightenment,  one  can  still  receive  the  pure  bodhisattva  precepts? 

Answer:  In  the  practices  of  the  sravakas,  priority  is  placed  on  one’s 
bodily  actions  and  one’s  speech,  and  so  even  if  one’s  thoughts  are  not  pure, 
one’s  purity  of  practice  can  be  seen  as  sufficient.  Bodhisattvas  are  different, 
since  in  their  case  the  emphasis  is  at  the  level  of  their  thoughts.  There  is 
an  interpretation  that  says  that  these  sentences  merely  show  that  the  mind 
is  not  completely  pure.  It  doesn’t  mean  that  the  person  has  no  intention 
whatsoever  to  attain  nirvana. 


ii.  Practicing  with  Persons  who  Hold  the  Same  Views 

1 .  Don't  Fear  the  Superior  and  Follow  the  Inferior  'MiliJIlis&jffilf  El  (#24) 

[It]  stfl,  jEd±jE.&J§\  J&JFUfeJGMHil-S, 

ft  if  Atr#'f±.  If  itHJIio  IMVSM. 

[Sutra]  If,  my  disciples,  you  are  in  possession  of  the  Buddha’s  scriptures  and 
vinaya,  and  the  Dharma  of  the  Great  Vehicle,  as  well  as  correct  view,  the 
true  nature,  and  the  true  Dharma  body,  but  you  do  not  apply  yourself  in 
practice,  it  is  like  having  the  seven  precious  metals  and  tossing  them  away.  If 
you  furthermore  apply  yourself  to  mistaken  views,  the  practices  of  the  two 
vehicles,  non-Buddhists,  secular  classics,  the  various  Abhidharma  treatises, 
or  works  of  literature,  such  practices  will  cut  off  the  Buddha-nature  and 
obstruct  the  causes  and  conditions  of  the  path.  This  is  not  the  practice  of  the 
bodhisattva  path.  If  you  intentionally  do  these  things,  it  counts  as  a  minor 
transgression  of  the  precepts. 
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[Commentary]  The  difficulty  of  encountering  the  Great  Vehicle 
teachings  is  spoken  of  extensively  in  the  sutras.  A  bodhisattva  is  a  student  of 
the  Great  Vehicle.  It  is  to  guard  against  the  loss  incurred  when  bodhisattvas 
embrace  their  own  ignorance  and  are  led  astray  by  bad  associates  that  this 
precept  is  established.  “In  possession  of  the  Buddha’s  scriptures  and  vinaya, 
and  the  Dharma  of  the  Great  Vehicle”  indicates  the  doctrine.  To  cull  out 
the  non-Buddhist  teachings,  it  says  “Buddha’s  scriptures  and  vinaya.”  To 
distinguish  from  the  teachings  of  the  two  vehicles,  it  says  “Dharma  of  the 
Great  Vehicle.”  “Correct  view”  means  the  practice  of  the  Dharma;  “true 
nature”  means  the  principle  of  the  Dharma;  “Dharma-body”  means  the 
fruition  of  the  Dharma.  As  for  “tossing  away  the  seven  precious  metals”: 
the  great  Dharma  is  precious  and  thus  it  is  described  metaphorically.  It  is 
like  tossing  away  the  seven  precious  metals  and  clinging  to  rubble.  There  are 
cases  where  scriptures  say  not  to  discard  the  seven  precious  metals  where 
they  are  referring  to  conventional  treasures.  Within  this  passage  the  extremes 
of  reification  and  annihilationism  are  what  is  referred  to  by  “mistaken  views.” 
The  treatises  and  so  forth  of  the  lesser  vehicle  are  called  the  Abhidharma. 
“Books  and  narratives”  refers  to  “belles  lettres.” 
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The  Yogacarabhumi-sastra  says:  “Teaching  the  semblance  dharma,  as 
well  as  the  arts  of  fortunetelling,  belles  letters,  and  so  forth  are  all  the  fake 
virtues  of  bodhisattvas.”  (T  1579.30.546c5-ll)  As  for  “cut  off  the  Buddha- 
nature  and  obstruct  the  causes  and  conditions  of  the  path”:  Giving  up  on  the 
Great  Vehicle  and  pursuing  other  ways  is  called  “cutting  off  the  Buddha- 
nature.”  Valuing  the  erroneous  and  ignoring  the  correct  is  called  “obstructing 
the  causes  and  conditions  of  the  path.”  As  a  sutra  says:  “The  free  flow  of 
the  Great  Vehicle  Dharma  is  called  the  non-severing  of  the  Buddha-seed.” 
(Source  not  found)  The  Lotus  Sutra  says:  “You  should  not  live  together  with 
those  who  are  practicing  the  lesser  vehicle.”  (Source  not  found)  As  the 
Yogacarabhumi-sastra  says: 

If  one  has  not  yet  mastered  the  bodhisattva  canon  and  devotes  himself 
to  the  study  of  the  theories  of  the  sravakas  and  non-Buddhists,  this  is  a 
defiled  offense.  If  one  is  of  superior  ability  and  can  quickly  grasp  without 
forgetting,  and  is  able  to  consider  and  penetrate  their  meanings;  and  if 
one’s  awakening  in  regard  to  the  Buddhist  teachings  is  unshaken;  and  if, 
every  day,  one  spends  two  thirds  of  his  time  studying  the  words  of  the 
Buddha,  and  just  one  third  on  external  teachings,  then  it  is  not  an  offense. 
(T  1579.30.519a26-b3) 

The  Yogacarabhumi  also  says:  “How  can  we  say  that  if  bodhisattvas  accept 
and  uphold  the  sravaka  canon,  it  is  a  defiled  offense,  but  if  they  study  non- 
Buddhist  texts — which  are  not  even  the  words  of  the  Buddha — it  is  not 
an  offense?  It  is  because  once  one  abandons  himself  to  the  study  of  the 
Hlnayana,  he  loses  his  desire  to  study  the  other  [Mahayana].  Thus  this  is 
said.”  (T  1579. 30.5l9al  9-22) 


iii.  Properly  Maintaining  the  Samgha 

1 .  Don't  Fail  to  Properly  Fulfill  Administrative  Duties 
H±£f«tS£  (#25) 
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[Sutra]  My  disciples,  if,  after  my  demise  you  are  placed  in  charge  of  Dharma 
lectures,  in  charge  of  administering  the  Dharma,  in  charge  of  the  monk’s 
quarters,  in  charge  of  instruction,  in  charge  of  meditation  sessions,  or  in 
charge  of  the  monk’s  travels,  you  should  compassionately  and  skillfully 
resolve  squabbles.  You  should  skillfully  handle  the  property  of  the  three 
treasures,  making  sure  that  there  is  nothing  that  is  not  used  to  its  proper 
capacity,  as  if  they  were  your  own  possessions.  But  if  instead  you  disrupt 
the  samgha,  selfishly  using  the  property  of  the  three  treasures,  you  have 
committed  a  minor  transgression  of  the  precepts. 

IBIfbfc'^o  41 
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[Commentary]  The  one  who  is  in  charge  of  Dharma  lectures  is  a  Dharma 
preacher.  The  one  in  charge  of  administering  the  Dharma  is  the  canon 
librarian.  The  one  in  charge  of  the  monks’  quarters  is  the  rector.  The  one 
in  charge  of  instruction  teaches  the  lay  believers  and  protects  the  Dharma. 
The  one  in  charge  of  meditation  sessions  gives  instruction  in  samatha  and 
vipasyana.  The  one  in  charge  of  monks’  travels  controls  the  itineraries  of 
samgha  members.  In  general,  in  the  rest  of  the  administrative  positions 
concern  for  the  situation  of  others  and  fairness  is  taken  as  paramount.  The 
lion  taking  the  flesh  from  his  side  to  save  the  monkey’s  child;  the  deer 
king  of  the  deer  park  dying  carrying  another’s  child,  etc.21  are  examples  [of 
this  kind  of  selfless  attitude].  “As  if  they  were  your  own  property”  can  be 


21  See  T  159.3.294al6. 
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understood  in  two  ways.  One  is  that  you  should  not  use  the  property  of  the 
three  treasures  freely  as  if  it  were  your  own.  The  other  is  that  you  should  not 
be  frugal  with  the  property  of  the  three  treasures  the  way  you  would  be  with 
your  own  property.  Now,  within  this  precept,  if  one  fails  to  protect  property 
on  the  periphery,  it  is  considered  to  be  a  minor  transgression  of  the  precepts. 
If  the  property  is  destroyed,  it  is  a  parajika  offense. 


2.  Don't  Receive  Guests  Improperly  (#26) 

[M]  &A/f§ 
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[Sutra]  If,  my  disciples,  as  residents  of  the  monastery,  you  see  a  visiting 
bodhisattva  monk  who  has  come  to  stay  in  the  monastery  quarters,  or  in 
the  guest  quarters  established  by  the  king,  or  who  has  joined  the  meditation 
retreat,  you  resident  monks  should  go  to  welcome  him  when  he  arrives 
and  see  him  off  when  he  leaves.  You  should  provide  him  with  food,  shelter, 
bedding  and  furniture,  and  various  other  necessities.  If  you  have  nothing  to 
offer,  you  should  put  yourself,  as  well  as  other  men  and  women  out  for  hire 
to  provide  all  that  is  necessary.  If  there  is  a  donor  who  invites  the  members 
of  the  samgha  [to  his  home  for  a  meal],  the  guest  monk  should  be  given  a 
fair  share,  and  the  rector  should  distribute  the  invitation  to  the  guest  monk 
within  the  structure  of  standard  protocol.  But  if  a  previously-resident  monk 
keeps  the  invitations  to  himself  and  does  not  pass  it  on  to  the  guest  monk, 
that  rector  invites  numberless  sins.  He  is  no  different  from  an  animal;  he  is 
not  a  monk,  and  is  not  of  Sakyamuni’s  lineage.  If  one  deliberately  acts  in  this 
way,  it  constitutes  a  minor  transgression  of  the  precepts. 


iiej0  &*J/!Sib]„  UMfo 
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[Commentary]  For  those  who  already  possess  the  Buddha-seed,  the 
benefits  from  the  Dharma  should  be  the  same.  But  since  there  are  cases 
of  unfairness  in  its  usage,  these  are  proscribed  as  offenses.  Concerning  the 
summer  meditation  retreat,  the  Bei  Pingzhou  commentary  says:  “In  the 
sutras  and  treatises  that  have  been  handed  down  from  the  past,  this  has  been 
rendered  as  ‘sitting-summer’  fhX,  ‘sitting-season’  X®,  ‘summer-season’  X®, 
and  so  on,  all  of  which  are  poorly-rendered  regional  variations.”  Here,  we 
follow  the  rendering  of  the  great  Tang  Trepitaka,  as  “rainy-peaceful-sitting” 
since  it  is  the  peaceful  sitting  done  during  the  rainy  season. 
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However,  the  systems  of  dividing  the  seasons  in  India  are  not  uniform. 
Some  divide  the  year  into  four  seasons,  namely:  the  spring,  which  goes  from 
the  sixteenth  of  the  first  month  to  the  fifteenth  of  the  fourth  month;  the 
summer,  which  goes  from  the  sixteenth  of  the  fourth  month  to  the  fifteenth 
of  the  seventh  month;  and  then  fall  and  winter,  which  follow  according  to  the 
same  three-month  intervals,  up  to  the  fifteenth  of  the  first  month,  accounting 
for  a  full  year.  Some  divide  the  year  into  three  seasons,  and  this  is  the  calendar 
upon  which  the  Buddhist  practice  system  is  based.  Namely:  the  warm  season, 
which  goes  from  the  sixteenth  of  the  first  month  up  to  the  fifteenth  of  the 
fifth  month;  the  rainy  season,  which  goes  from  the  sixteenth  of  the  fifth 
month  up  to  the  fifteenth  of  the  ninth  month;  and  the  cold  season,  which  goes 
from  the  sixteenth  of  the  ninth  month  up  to  the  fifteenth  of  the  first  month. 


fbP ip#£.jZLj=H-7Tg,  jCvBTig.  R 
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Since  the  rainy  season  is  buggy,  and  this  tends  to  make  people  irritable, 
it  is  established  as  the  time  for  the  meditation  retreat.  However,  the  first 
retreat  period,  that  which  goes  from  the  sixteenth  of  the  fifth  month  up  to 
the  fifteenth  of  the  eighth  month,  which  is  exactly  when  the  rainy  season 
is  beginning.  Since  there  is  concern  that  going  into  the  cold  season  will  be 
unavoidable,  one  month  is  opened  up  to  create  some  leeway.  The  latter  retreat 
period  goes  from  the  sixteenth  of  the  sixth  month  up  to  the  fifteenth  of  the 
ninth  month,  thus,  no  compensation  is  provided,  since  the  three-month 
rainy  season  is  finished.  The  present  setting  of  the  summer  retreat  from 
the  sixteenth  of  the  fourth  month  to  the  fifteenth  of  the  seventh  month  is 
actually  based  on  an  error  of  carelessness.  Since  it  is  already  not  the  summer, 
it  is  called  the  rainy  season  meditation  retreat. 

As  for  “the  guest  monk  should  be  given  a  fair  share”:  the  gifts  of  the 
faithful  should  be  extended  to  all  in  the  ten  directions;  therefore  the  Buddha 
established  the  system  of  order  according  to  monastic  age.  As  for  “invites 
numberless  sins”:  this  is  because  although  the  theft  of  the  monks  property 
that  is  of  universal  everyday  use  may  actually  be  trifling  in  terms  of  its  harm, 
the  number  of  monks  is  limitless. 


3.  Don't  Accept  Personal  Invitations  bS (#27) 

[M]  #']*2veJo  ipJPM- 
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[Sutra]  My  disciples,  none  of  you  should  accept  personal  invitations,  or  grab 
offerings  for  yourself.  These  kinds  of  offerings  belong  to  the  entire  samgha, 
so  when  you  accept  a  personal  invitation,  it  means  that  you  are  appropriating 
the  property  of  the  monks  in  entire  samgha  and  taking  it  as  your  own.  To 
use  the  eight  fields  of  merit,  including  Buddhas,  sages,  the  various  kinds  of 


370  V.  Roll  Four 


monks  and  preceptors,  mother,  father,  and  the  sick,  for  one’s  own  purposes, 
constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  Due  to  the  damage  done  to  the  infinite  merit  of  the 
donor,  as  well  as  the  loss  incurred  to  the  fair  distribution  of  offerings,  this 
practice  must  be  proscribed.  “None  of  you  should  accept”  is  stated  for  the 
purpose  of  singling  out  the  sravakas.  Since,  in  their  rules  it  doesn’t  violate 
their  specific  austerities,  the  invitation  can  be  accepted.  As  for  “These  kinds 
of  offerings  belong  to  the  monks  of  the  entire  samgha”:  If  received  in  order 
of  precedence,  this  in  principle  includes  all  the  monks  in  the  samgha,  as  well 
as  the  rest  of  the  eight  fields  of  merit.  “You  are  appropriating  the  property 
...  as  if  it  were  your  own”  means  that  since  you  have  already  received  the 
offerings  for  others,  you  cannot  have  it  a  second  time.  The  eight  fields  of 
merit,  including  the  buddhas  and  so  forth  have  already  been  explained 
earlier.  But  if  this  is  the  case,  how  is  it  that  the  Bodhisattvabhiimi-sastra  says: 
“If  the  invitation  from  another  is  rejected  out  of  ill-will,  then  it  is  a  defiled 
transgression.”  (T  1579.30.516bl4- 17)  This  is  explained  there  in  further 
detail.  There  is  also  an  interpretation  that  says  “They  are  invited  in  order  of 
seniority.”22  There  is  also  an  interpretation  that  says:  “In  case  where  someone 
is  requested  to  expound  the  Dharma,  he  should  accept  a  special  invitation 
regardless  of  the  proper  order  of  monastic  seniority.  This  is  as  is  established 
in  the  treatise.”  We  take  the  latter  interpretation  as  being  superior,  since  the 
former  interpretation  allows  the  offering  to  the  expounder  of  the  Dharma. 


22  Stated  in  numerous  Vinaya  texts. 
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4.  Don't  Offer  Personal  Invitations  to  Monks  gfWiSfifiEHA  (#28) 

[ML]  f  A-bjliyfl,  #1 H-Af# 

If  P=!^A0  4-«.  [*Nt*«,  MMlT]  tp#-f-5T5f-Ef#0 

[Sutra]  If,  my  disciples,  there  is  a  renunciant  bodhisattva,  householder 
bodhisattva,  or  a  patron  who  wants  to  invite  a  monk  for  the  purposes  of 
gaining  merit,  then  at  the  time  of  making  the  invitation  he  should  go  to  the 
monastery  and  speak  to  a  monastery  officer,  saying  “I  would  now  like”  [“to 
make  a  request  to  invite  a  monk,”  to  which  the  officer  responds,  saying,] 
“The  invitations  will  be  distributed  in  order  of  seniority,  which  means  that 
you  will  be  gaining  access  to  all  enlightened  monks  in  the  monastery.”  Even 
though  secular  people  gave  private  invitations  to  the  five  hundred  arhats  and 
bodhisattva  monks,  this  is  not  as  good  as  following  the  protocols  of  seniority, 
and  ending  up  with  one  unenlightened  monk.  Giving  personal  invitations  to 
monks  is  a  custom  of  non-Buddhists.  In  the  tradition  of  the  seven  Buddhas 
there  is  no  such  custom  as  giving  personal  invitations,  and  it  does  not  accord 
with  the  way  of  filial  piety.  If  you  intentionally  make  an  invitation  to  a  monk, 
this  constitutes  a  minor  transgression  of  the  precepts. 

iiEJo  —  o  ft 
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[Commentary]  This  regulation  is  standard  for  the  two  groups  of 
bodhisattvas,  but  it  here  also  extended  to  the  patrons.  “You  be  gaining  access 
to  all  enlightened  monks  in  the  monastery”  means  that  you  will  be  gaining 
access  to  the  universal  taste  of  all  monks,  based  on  your  making  your  offering 
open-mindedly.  It  is  like  the  way  drinking  the  water  from  the  ocean  has 
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the  implications  of  drinking  the  water  from  all  of  the  rivers.  As  for  “not 
as  good  as  following  the  protocols  of  seniority,  and  ending  up  with  one 
unenlightened  monk”  [there  is  a  question  and  answer]. 

Question:  Since  one  has  requested  open-mindedly,  he  attains  this  kind  of 
merit.  Can  we  also  say  that  in  avlci  hell  that  when  one  encounters  a  certain 
instance  of  killing,  that  one  obtains  the  sins  of  the  killing  of  all  sentient  beings? 

Answer:  No.  The  original  vow  of  the  buddhas  accepts  everyone.  But  it  is 
not  the  case  that  if  there  was  no  universal  vow  that  the  harm  to  one  person 
would  extend  to  the  others.  That  is  because  the  suffering  undergone  in  avlci 
is  supposed  to  be  interminable.  As  far  as  this  being  categorized  as  a  minor 
transgression  of  the  precepts:  except  for  when  is  seeking  some  kind  of  favor, 
in  non-Buddhist  courses  of  practice  this  would  be  seen  as  a  virtue. 


iv.  Harmonizing  and  Polishing  the  Precepts  JtSc^P [sj-f# 

1 .  Don't  Earn  Your  Livelihood  Improperly  (#29) 


[ML]  If- 

A4ro 

[Sutra]  My  disciples,  you  should  not,  with  evil  intent,  or  to  make  profit,  to 
engage  in  the  selling  of  sexual  favors  for  men  or  women;  you  should  not 
prepare  food  directly  by  touching  it  with  your  own  hands,  nor  should  you  do 
so  in  the  grinding  and  milling  [of  grains].  You  should  not  practice  divination 
to  determine  the  compatibility  of  men  and  women  for  marriage.  You  should 
not  interpret  dreams,  engage  in  fortunetelling,  or  predict  the  gender  of 
unborn  children.  You  should  not  engage  in  sorcery,  hired  labor,  or  falconry; 
you  should  not  concoct  the  hundred  medicinal  and  poisonous  herbs,  the 
thousand  kinds  of  venomous  poisons  and  their  antidotes;  you  should  not 
engage  in  the  production  of  gold  and  silver,  or  bane.  All  are  conducive  to 
cruelty,  so  if  you  deliberately  do  this  sort  of  thing,  it  constitutes  a  minor 
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transgression  of  the  precepts. 


ifEJo  l£f jibss.fi t, 
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[Commentary]  Using  a  brothel  to  make  money  by  selling  both  males 
and  females  for  sex  is  the  extreme  case  of  making  money  by  selling,  and  is 
thus  a  minor  transgression  of  the  precepts.  Cooking  with  one’s  own  hands 
results  in  such  sins  as  contamination  and  corruption,  whereby  you  end  up 
creating  those  things  that  are  detested  by  the  world.  This  particular  activity 
is  not  proscribed  for  householder  bodhisattvas.  “Divination  to  determine 
the  compatibility  of  men  and  women”  refers  to  the  prognostication  used  in 
selecting  sons  and  daughters-in-law;  this  also  refers  to  palm-reading  and  so 
forth.  The  meanings  of  “Interpreting  dreams”  and  “fortune-telling”  should  be 
obvious.  “Predicting  gender”  refers  to  the  divination  of  [the  sex  of]  the  fetus. 
“Spells”  refers  to  the  uttering  of  incantations;  “craft”  #f  refers  to  witchcraft. 
“Hired  labor”  refers  to  skill  E.23  “Venomous  poison”  is  like  the  venom  mixed 
with  the  poison  on  the  fifth  day  of  the  fifth  month.  It  is  also  with  poisonous 
herbs  that  one  wards  off  snakes  and  so  forth.  “Production  of  gold  and  silver” 
refers  to  the  production  of  costume  gold  and  silver,  which  are  used  to  deceive 
people.  Bane  is  used  to  dispatch  ghosts  and  so  forth. 


2.  Don't  Hurt  People  While  Feigning  Intimacy  (#30) 

[m]  £ i)4r#-=-sr,  ftmm, 

rfkwjf-g,  ^41 


23  Fazang,  in  his  commentary,  glosses  this  as  labor  work  that  one  does  for  hire  to  make  a  profit.  See 
T  1813.40.648a21. 
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[Sutra]  If,  my  disciples,  with  bad  intentions  you  denigrate  the  three  treasures 
on  your  own,  drawing  close  to  powerful  people  by  pretense,  glibly  talking 
about  emptiness  but  in  your  actions  clinging  to  existence;  serving  as  a  go- 
between  among  secular  people;  or  even  serve  as  a  matchmaker  for  couples, 
while  you  yourself  are  addicted  to  lust.  And  on  the  six  days  of  purification, 
or  during  the  three  long  periods  of  purification,  you  break  the  precepts  by 
killing,  stealing,  and  eating  when  you  wish,  then  you  have  committed  a  minor 
transgression  of  the  precepts. 


Jo  „  mi 

ita, 

a,  if^yvg-j-E?d-i0  1*9  A#,  A, 

JUPliC  fi^it-Tig.  Aj]4MSH-Ag.  AH4osH-Ag„  j 

[Commentary]  Denigrating  the  three  treasures  is  included  in  the  tenth 
grave  precept.  Defrauding  and  benefiting  from  both  extremes  [of  emptiness 
and  existence]  are  both  included  in  this  minor  transgression  of  the  precepts. 
Pandering  results  in  lustful  behavior,  which  is  treated  in  the  third  grave  precept. 
Yet  the  extreme  of  pandering  results  in  this  minor  transgression?  Taking  of 
life  and  so  forth  are  the  same,  according  to  their  situation;  the  extreme  of 
disrespect  for  the  purification  ritual  is  proscribed  as  a  minor  transgression. 
As  for  the  six  days  of  purification,  there  are  three  each  for  the  monks  and  the 
laity.  These  are  the  eighth  day,  the  fourteenth  day,  and  the  fifteenth  day.  One 
these  days  the  ghosts  are  active  in  harming  people,  and  thus,  in  order  to  avoid 
their  threat,  this  regulation  is  necessary.  The  three  long  periods  of  purification 
during  the  year  are  as  explained  in  the  Sutra  ofTrapusa  and  Bhallika :  “These 
are  the  main  purification  periods  of  fifteen  days  of  the  first  month,  fifteen  days 
of  the  fifth  month,  and  fifteen  days  of  the  ninth  month.”24  The  circumstances 


24  This  sutra  is  not  extant. 
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concerning  these  purification  periods  are  explained  in  detail  in  the  sutras. 


You  should  study  the  above  ten  precepts  and  uphold  them  with  reverence. 
Their  detailed  exegesis  is  contained  in  the  Chapter  on  Regulations  and  Precepts. 


D.  Division  of  Nine  Precepts  filfi M 

mnut,  zJt-nMt, 
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The  below  nine  precepts  deal  with  initiating  correct  activities  (donation), 
suppressing  distractions,  avoiding  harmful  influences,  keeping  oriented 
toward  the  correct  vehicle,  establishing  and  wearing  of  vows,  avoiding  danger, 
disorder,  benefit  and  joy.  Their  practice  should  be  understood. 


i.  Making  Proper  Donations  IBIESfiSjc 

1 .  Don't  Be  Lax  in  Rescuing  Venerable  Articles  and  Persons  from 
Danger  (#31) 


[It]  o  L 
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[Sutra]  The  Buddha  said:  “My  disciples,  in  the  evil  world  subsequent  to  my 
demise  you  may  see  non-Buddhists,  evil  people,  or  thieves  selling  images 
of  the  buddhas,  bodhisattvas  or  parents;  or,  they  may  be  buying  and  selling 
the  sutras  and  vinayas,  buying  and  selling  religious  practitioners  including, 
monks  and  nuns,  and  bodhisattvas  who  have  given  rise  to  the  aspiration  for 
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enlightenment.  Some  venerables  are  forced  into  government  service,  or  made 
into  slaves  to  serve  people.  If  a  bodhisattva  sees  these  kinds  of  goings-on,  he 
should  compassionately  endeavor  to  devise  ways  to  rescue  them.  He  should 
teach  people  everywhere  to  take  things  back  and  restore  the  images,  and 
redeem  monks,  nuns,  and  bodhisattvas  who  have  given  rise  to  the  aspiration, 
and  all  vinaya  scripture.  If  you  do  not  redeem  them,  you  have  committed  a 
minor  transgression  of  the  precepts.” 


o  TiJrTit  it&it&o  5c 
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[Commentary]  Bodhisattvas  have  already  dedicated  themselves  to 
protecting  the  Dharma  and  saving  sentient  beings;  to  neither  redeem  nor 
rescue  them  is  contrary  to  both  veneration  and  compassion.  Therefore  the 
failure  to  redeem  them  is  proscribed  as  a  minor  transgression  of  the  precepts. 
As  for  the  images  of  parents,  Master  Fazang  says:  “The  images  of  one’s  own 
parents  have  already  been  sold  by  others.”  He  also  offers  the  alternative 
interpretation  of“  ‘Parents’ are  same  as  ‘buddhas.’”  (T  1813.40.648c26-27) 


ii.  Not  Doing  As  One  Pleases  iStSlXSj[ 

1 .  Don't  Deviously  Confiscate  the  Property  of  Others 

(#32) 


[M] 

My  disciples,  you  should  not  store  up  swords,  staves,  bows  and  arrows.  You 
should  not  buy  and  sell  with  rigged  scales  and  other  means  of  measurement; 
you  should  not  confiscate  people’s  property  using  official  authority,  or 
maliciously  tie  them  up,  or  sabotage  their  accomplishments.  You  should  not 
raise  cats,  badgers,  swine,  and  dogs.  To  intentionally  do  so  constitutes  a  minor 
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transgression  of  the  precepts. 

^iiJTh  itA 
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[Commentary]  The  Bodhisattvabhumi-sastra  says:  “The  seller  tries  to 
confuse  matters  by  lowering  the  price  to  make  the  sale;  the  bodhisattva 
teaches  him  to  sell  it  according  to  its  real  price.”  (Source  not  found)  Yet  by 
selling  counterfeit  articles  one  can  get  a  lot  of  profit  with  a  small  investment, 
so  the  criminality  of  this  runs  deep,  and  thus  this  activity  is  here  proscribed. 
Here  the  keeping  of  weapons  is  done  in  order  to  protect  one’s  own  property, 
which  is  different  from  the  amassing  of  weapons  discussed  in  the  grave 
precept,  as  the  purpose  of  amassing  there  was  for  the  enjoyment  of  killing. 
Although  householders  are  here  permitted  to  buy  and  sell,  they  can’t  do  it 
by  rigging  their  scales  and  so  forth.  When  one,  in  the  position  of  an  official, 
sabotages  the  successes  of  others,  not  allowing  them  the  enjoyment  of  their 
accomplishments,  it  is  different  from  the  prior  case  (of  the  grave  precept 
against  stealing)  since,  although  they  have  taken  something  others,  it  is  not 
discussed  in  the  precept  on  stealing.  The  raising  of  cats,  badgers,  and  so  forth, 
is  with  a  view  for  making  them  one’s  property. 


iii.  Avoiding  Harmful  Influences 

1.  Don't  Pass  Your  Time  Idly  (#33) 

[M]  3g -WAM&'atA 
silk 
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[Sutra]  My  disciples,  you  should  not,  with  wrong  intentions,  be  a  spectator  in 
quarrels  among  men  and  women,  battles  between  armies,  or  brawls  between 
gangsters.  You  should  also  not  listen  to  the  blowing  of  the  conch,  the  drums, 
or  the  horns  [of  battle],  nor  the  music  of  guitars,  harps,  flutes,  and  lutes;  nor 
the  singing  and  accompaniment  of  shows.  You  should  not  gamble  at  dice, 
checkers,  chess,  danqi,  parcheesi,  nor  cone-tossing,  rock-tossing,  nor  jar¬ 
tossing,  nor  the  game  of  the  eight  roads  to  the  capital.  You  should  not  practice 
fortune-telling  with  the  fingernail- mirror,  with  grass,  with  willow-twigs, 
bowls,  or  phrenology.  You  should  also  not  serve  as  an  accomplice  for  thieves. 
You  should  not  do  any  of  these  things.  If  you  do  so  intentionally,  it  counts  as  a 
minor  transgression  of  the  precepts. 


o  Sfc*, 
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[Commentary]  In  the  practice  of  their  path  the  bodhisattvas  are  extremely 
careful  about  the  way  they  spend  their  time.  Therefore  time-wasting  activities 
are  prohibited.  “Shell”  M  means  “conch”  &?..  The  Nirvana  Sutra  says:  “[The 
soldier]  blows  on  the  conch  to  signal  the  time.”  (T  374.12.443bl-2)  The  horn 
Ml  is  also  something  that  is  blown;  it  is  an  Indian  musical  instrument.  As  for 
chess  (* prasena-krida ),  master  Fazang  says:  “This  is  an  Indian  game  of  military 
strategy,  wherein  the  two  players  each  get  twenty  pieces,  such  as  riders  or  horses. 
One  wins  by  taking  control  of  the  vital  course  of  movement.  In  the  game  of 
danqi  |k  the  one  who  can  flick  his  pieces  the  greatest  distance  is  the  winner.” 
(T  1813.40.649b27-cl)  It  is  commonly  understood  that  danqi  originated  in 
the  Wei  court.  “Six-cards”  is  Parcheesi.  In  jar- tossing,  one  tosses  sticks  into  ajar 
[in  the  middle  of  the  room].  As  for  the  “game  of  the  eight  roads  to  the  capital” 
. . .  [There  is  no  explanation  given  for  this.]  For  “fingernail-mirror”  Master 
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Fazang  says:  “Rumored  to  be  an  Indian  sorcerer  who  smeared  some  concoction 
on  his  fingernails,  and  uttering  a  spell  could  see  good  and  evil  fortunes.” 
(T  1813.40.649c5-6)  These  kinds  of  divination  are  all  forms  of  sorcery.  One 
can  also  determine  good  and  evil  fortunes  by  manipulating  grass,  using  spells 
on  willow  twigs,  or  on  bowls,  as  well  as  by  doing  phrenology. 


iv.  Advancing  in  theTrue  Vehicle 

1 .  Don't  Retreat  from  the  Aspiration  for  Enlightenment 
illlfS'L'itltSlE  (#34) 


[M]  Iffifhlf G  giUArfcR 
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My  disciples,  you  should  uphold  the  precepts  when  walking,  standing,  sitting, 
and  lying  down.  You  should  chant  these  precepts  during  all  the  six  periods  of 
the  day  and  night,  You  should  be  as  firm  as  adamant;  as  desperate  as  someone 
carrying  a  life-raft  who  intends  to  cross  the  ocean;  as  moral  as  the  monks 
tied  up  by  the  grass.  Always  producing  the  wholesome  faith  of  the  Great 
Vehicle,  know  yourself  to  be  an  incomplete  buddha,  and  that  the  buddhas 
are  complete  buddhas.  Giving  rise  to  the  aspiration  for  enlightenment,  never 
leave  this  aspiration,  even  for  a  moment.  If  you  give  rise  to  even  one  thought 
of  following  the  practices  of  the  two  vehicles  or  the  non-Buddhists,  it 
constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  The  great  aspiration  for  enlightenment  is  the  basis  for  the 
myriad  practices;  the  pure  precepts  of  the  bodhisattvas  are  the  fount  of  the 
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three  kinds  of  virtue.25  Therefore  the  regulation  is  to  be  firmly  upheld — you 
should  not  disregard  it  for  even  a  moment.  “When  walking,  standing,  sitting, 
and  lying  down”  refers  to  the  continuity  of  awareness.  As  the  verse  in  the 
Flower  Ornament  Sutra  says: 

It  is  like  a  person  starting  a  fire  with  a  drill, 

Who  keeps  taking  a  rest  before  the  fire  starts. 

The  accumulated  friction  is  lost  each  time, 

Inattentiveness  to  practice  is  like  this.  (T  278.9.428c4-5) 


fk  -bp iirNSto  &.M. 
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“Firm  as  adamant”  means  that  the  mind  is  impervious  to  corruption.  As 
for  “as  desperate  as  someone  clinging  to  a  life-raft”:  if  you  see  the  smallest 
misdeed  it  is  cause  for  great  fear;  with  the  smallest  leak  in  the  raft,  you  will 
easily  drown.  As  the  Nirvana  Sutra  says: 

The  bodhisattva’s  maintenance  of  the  precepts  is  like  a  person  protecting 
his  raft.  It  is  like  a  person  who  is  carrying  a  raft  with  the  intent  of 
crossing  the  ocean.  On  the  road  he  meets  an  ogre  who  begs  him  for  the 
raft,  but  he  can’t  give  him  a  part  of  it.  In  the  great  ocean  of  birth  and 
death,  maintaining  the  precepts  is  the  raft,  which  one  cannot  allow  to  be 
damaged  at  the  request  of  afflicted  demons,  lest  one  end  up  drowning.  It 
is  elaborated  in  detail  in  the  sutra.  (T  374.12.432b4— 24) 

As  for  the  monk  tied  up  by  the  grass,  once  you  have  become  afraid,  you 
will  never  violate  the  precepts.  As  the  Mahayana-sutralamkara  says: 


25  Three  aspects  of  the  Buddha’s  virtue:  the  merit  of  his  compassion  <IL'44;  the  merit  of  severing 
affliction  iff  44;  the  merit  of  his  wisdom 


The  Minor  Precepts  381 


$.01 M^T#o  Si®®.  &¥■ 

tim,  if  A^iio 

4s  „  El  AT##Jo  it#, 

'km&mL 

HfiL'ir’tfk  J  'X^O-ft-Ao 

There  were  some  monks,  who,  having  had  their  robes  stolen  by  thieves, 
were  made  to  lie  prostrate  on  the  ground,  where  they  were  tied  down 
with  roots  and  grass,  and  spent  a  night  without  moving.  A  king  who 
was  hunting  passed  that  way,  and  seeing  the  naked  bodies  in  the  grass, 
assumed  that  they  were  non-Buddhist  ascetics.  But  an  attendant  said, 
“No,  these  are  followers  of  the  Buddha.  How  do  we  know?  Because  their 
right  shoulders  are  completely  tanned  due  to  their  custom  of  baring  their 
right  shoulders.” The  king  thus  posed  a  question  in  verse,  saying: 

When  I  saw  you,  it  seemed  that  you  were  not  ill. 

Being  stout  and  powerful. 

How  is  it  that  this  grass 

Could  bind  you  motionless  for  a  whole  day  and  night? 

A  monk  replied  in  verse: 

This  grass  is  extremely  tender 

How  could  there  be  any  difficulty  in  breaking  free  from  it? 

It  is  simply  that  we  observe  the  adamantine  regulations 
For  our  Lord  Buddha. 

With  this,  the  king’s  faith  was  sparked.  He  released  them  and  gave  them 
clothes.  When  they  arrived  to  his  palace  he  had  new  clothes  made  for 
them,  and  provided  other  offerings,  (not  found) 

How  much  more  so  with  the  case  of  the  bodhisattva  precepts? 
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As  for  “If  you  give  rise  to  even  one  thought  of  following  the  practices  of 
the  two  vehicles  or  the  non-Buddhists,  it  constitutes  a  minor  transgression 
of  the  precepts.”  This  is  to  slide  back  from  the  vehicle-as-basis.  As  the 
Mahaprajfiaparamita-sutras  Chapter  on  Precepts  says:  “If,  for  example,  a 
bodhisattvas  was  to  experience  the  five  subtle  desires  for  kalpas  as  many  as 
the  grains  of  sand  in  the  Ganges,  although  this  would  not  be  considered  an 
infraction  of  the  bodhisattva  precepts,  giving  rise  to  one  moment  of  thought 
of  practicing  the  two  vehicles  is  called  an  infraction.” 


v.  Non-avoidance  in  Making  Vow  TUftllSit 

1 .  Don't  Fail  to  Make  Vows  (#35) 
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[Sutra]  My  disciples,  you  should  always  make  all  vows:  to  be  filial  and 
complaisant  towards  parents,  teachers,  monks,  and  the  three  treasures.  You 
should  vow  to  meet  good  teachers,  fellow  students,  and  other  reliable  Buddhist 
friends.  You  should  vow  to  always  teach  my  Great  Vehicle  scriptures  and  vinaya, 
the  ten  departures  for  the  destination,  ten  kinds  of  nurturing,  ten  adamantine 
states  of  mind,  and  the  ten  grounds,  making  all  of  my  teachings  clear  for  others. 
You  should  vow  to  practice  according  to  the  Buddha’s  teachings,  to  firmly 
maintain  the  Buddha’s  moral  code,  even  to  the  point  of  sacrificing  body  and 
life,  never  forgetting  one’s  vow  for  even  a  moment.  If  bodhisattvas  do  not  make 
these  vows,  it  constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  Mistaken  and  correct,  right  and  wrong,  there  is 
nothing  that  is  not  based  on  one’s  vows.  Sometimes  a  small  amount  of 
wholesome  activity  brings  immeasurable  results,  and  sometimes  a  great  deal 
of  wholesome  activity  only  brings  limited  results.  In  order  to  have  one’s 
practices  lead  to  fruition,  one’s  vow  is  of  utmost  importance.  The  point  of 
the  present  text  is  that  one  should  give  rise  to  the  great  vow  to  be  filial  and 
respectful  to  the  two  main  parties  to  whom  one  has  obligations:  the  first  is 
the  obligation  to  those  who  protected,  raised,  and  gave  birth  to  one’s  physical 
body — one’s  father  and  mother.  The  second  is  the  obligation  to  those  who 
have  nourished  their  Dharma  body — one’s  teachers  and  the  samgha.  With 
piety  and  respect  as  the  cause,  and  the  great  vow  as  the  condition,  that  which 
one  has  vowed  to  achieve  is  achieved.  This  is  the  main  point  here.  The  vow 
has  four  types:  “Meeting  good  teachers”  and  so  forth  is  the  vow  to  become 
intimate  with  enlightened  masters.  “Always  clarifying  my  teachings”  and  so 
forth  is  the  vow  to  hear  the  correct  Dharma.  “Making  my  teachings  clear”  is 
the  vow  to  think  accurately.  “Vowing  to  practice  according  to  the  Buddhist 
teachings”  is  the  vow  practice  the  Dharma  in  accordance  with  the  Dharma. 
These  four  vows  subsume  all  kinds  of  wholesome  practices.  Therefore  it  says 
above  “make  all  vows.” 


vi.  Making  the  Vows  VffiiM 

1 .  Don't  Fail  to  Initiate  the  Vow  on  Your  Own  (#36) 
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[Sutra]  My  disciples,  once  you  have  committed  yourself  to  the  ten  great 
vows,  you  will  uphold  the  Buddha’s  precepts.  You  should  vow:  “I  would  rather 
throw  my  body  into  a  raging  fire,  a  great  pit,  or  on  top  of  a  pile  of  swords, 
than  in  the  three  divisions  of  time  violate  the  buddhas’  vinaya  scripture;  I  will 
never  commit  an  immoral  act  with  any  woman.” 

You  should  also  vow:  “I  would  rather  wrap  myself  in  a  burning  steel  net  of 
a  thousand  layers,  than  ever,  with  the  body  that  has  broken  precepts  regarding 
bodily  actions,  accept  any  offerings  of  clothing  from  faithful  donors.” 

You  should  also  vow:  “I  would  rather  with  this  mouth  swallow  hot  iron 
balls,  or  even  a  great  molten  flow  for  a  hundred  thousand  kalpas,  rather  than 
with  the  mouth  that  has  broken  the  precepts  verbally,  partake  of  the  any  of 
the  range  of  offerings  of  food  and  drink  offered  by  faithful  donors.” 

You  should  also  vow:  “I  would  rather  (with  this  body)  lie  down  on  the 
ground  that  is  covered  with  a  great  fiery  net  and  red-hot  swords,  than  with 
the  body  that  has  broken  the  precepts  regarding  bodily  actions,  accept  any  of 
the  wide  varieties  of  seats  or  stools  offered  by  faithful  donors.” 

You  should  also  vow:  “I  would  rather  be  impaled  by  three  hundred  spears 
for  one  or  two  kalpas,  rather  than  with  the  body  that  has  broken  the  precepts 
regarding  bodily  actions,  receive  any  of  the  wide  varieties  of  medicine  offered 
by  faithful  donors.” 
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You  should  also  vow:  “I  would  rather  (with  this  body)  be  thrown  into  a 
scorching  iron  cauldron  and  be  boiled  for  a  hundred  eons,  rather  than,  with 
the  body  that  has  broken  the  precepts  regarding  bodily  actions,  receive  any  of 
the  wide  varieties  of  dormitory  rooms,  homes,  groves,  or  cropland  offered  by 
faithful  donors.” 

You  should  also  vow:  “I  would  rather  have  my  body  be  pulverized  into 
dust  with  iron  mallets  from  head  to  toe,  than,  with  the  body  that  has  broken 
the  precepts  regarding  bodily  actions,  accept  any  forms  of  demonstration  of 
reverence  offered  by  faithful  donors.” 

You  should  also  vow:  “I  would  rather  have  my  eyeballs  plucked  out  by  a 
hundred  thousand  red-hot  iron  swords,  than  with  the  mind  that  has  broken 
the  precepts  regarding  thoughts,  look  upon  the  attractive  shape  of  another.” 

You  should  also  vow:  “I  would  rather  have  my  ears  pierced  from  all 
around  by  needles  being  driven  by  a  hundred  thousand  iron  hammers  for  one 
or  two  kalpas,  than  with  the  mind  that  has  broken  the  precepts  regarding 
thoughts,  listen  to  enjoyable  music.” 

You  should  also  vow:  “I  would  rather  have  my  nose  cut  off  by  a  hundred 
thousand  knives  and  swords,  rather  than  with  the  mind  that  has  broken  the 
precepts  regarding  thoughts,  desire  to  savor  various  aromas.” 

You  should  also  vow:  “I  would  rather  have  my  tongue  cut  off  by  a 
hundred  thousand  knives  and  swords,  than  with  the  mind  that  has  broken 
the  precepts  regarding  thoughts,  partake  in  the  variety  of  delicious  foods 
prepared  by  people.” 

You  should  also  vow:  “I  would  rather  have  my  body  chopped  up  by  sharp 
axes,  than  with  the  mind  that  has  broken  the  precepts  regarding  thoughts, 
desire  to  touch  things  that  feel  good.” 

You  should  also  vow:  “I  vow  to  help  all  sentient  beings,  without  exception, 
to  attain  enlightenment.” 

If  bodhisattvas  do  not  make  these  vows,  it  constitutes  a  minor 
transgression  of  the  precepts. 
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[Commentary]  Even  if  you  give  rise  to  the  great  vow,  you  must  continue 
to  pay  close  attention.  Long-habituated  unwholesome  habits  are  difficult  to 
get  rid  of.  The  achievements  of  using  a  shell  to  scoop  out  the  ocean,  watering 
the  forest  with  dampness  from  bird’s  wings,  or  obtaining  the  jewel  to  be  born 
as  emperor — there  are  none  that  do  not  rely  on  the  making  of  a  vow;  hence 
the  establishment  of  a  precept  that  institutes  a  set  of  vows.  What  are  the  ten 
vows?  The  Sutra  on  Producing  the  Aspiration  for  Enlightenment  says:  “In  the 
initial  production  of  the  aspiration,  great  compassion  is  foremost,  and  the 
rest  produce  each  other  in  sequence,  extending  to  ten  great  correct  vows.”26 
(1)  The  vow  that  all  wholesome  roots  cultivated  in  the  past  and  present  will 
be  conferred  on  sentient  beings,  so  that  they  can  share  in  the  attainment  of 
enlightenment.  (2)  Based  on  these  wholesome  roots,  one  vows  not  to  fail 
to  give  rise  to  Buddha-lands.  (3)  Having  given  rise  to  Buddha-lands,  one 
vows  to  never  be  separated  from  the  buddhas,  in  the  same  way  that  one’s 
shadow  follows  one’s  body.  (4)  The  vow  to  appropriately  teach  the  Dharma 
taught  by  the  Buddha,  and  to  attain  the  five  supernormal  powers  of  the 
bodhisattva.  (5)  Based  on  this,  one  vows  to  fully  understand  the  two  truths, 
and  attain  understanding  of  the  true  Dharma.  (6)  The  vow,  having  attained 
this  understanding,  to  teach  sentient  beings,  and  continually  cause  them  to 


26  T  1659. 32.510b6.  The  list  of  ten  vow  that  ensues  here  is  a  condensed  version  of  the  explanation  of 
vows  given  in  the  which  extends  from  this  line  to  line  b26. 
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awaken.  (7)  The  vow  to  have  the  buddhas  use  their  supernormal  powers  to 
be  born  throughout  the  ten  directions,  having  sentient  beings  gain  a  hearing 
of  the  Buddha’s  true  Dharma,  broadly  bringing  sentient  beings  into  the  fold. 
(8)  The  vow  that,  with  the  sentient  beings  having  heard  this  teaching,  the 
buddhas  continue  to  turn  the  wheel  of  the  Dharma,  to  hear  my  name,  and 
to  give  rise  to  the  aspiration  for  enlightenment.  (9)  Having  caused  sentient 
beings  to  give  rise  to  the  aspiration  for  enlightenment,  one  vows  to  always 
bring  them  joy,  and  to  bear  the  true  Dharma  for  them.  (10)  Having  borne 
the  true  Dharma,  one  vows,  even  though  one  practices  the  true  Dharma,  that 
the  mind  actually  has  nothing  to  practice.  These  are  called  the  ten  great  vows. 
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In  general,  making  this  vow  it  is  like  the  true  Dharma  realm,  which 
has  no  limit  to  its  extent.  Like  the  sentient  worlds,  in  there  is  in  the  end, 
no  time  of  its  extinction.  Having  finished  establishing  these  vows,  one 
establishes  the  thirteen  vows  given  in  this  sutra.  Among  these,  the  first 
twelve  are  vows  to  observe  the  precepts,  and  the  last  is  the  vow  to  actualize 
enlightenment.  Among  these  twelve,  the  first  seven  are  about  observing  the 
restraints  of  morality,  and  the  last  five  are  precepts  about  guarding  the  senses. 
The  interpretation  of  these  two  kinds  of  precepts  is  like  that  given  in  the 
Yogacarabhumi-sastra.  Among  these,  regarding  the  ones  that  say  “I  would 
rather  throw  my  body  into  a  burning  pit”  and  so  forth.  As  for  human  beings 
being  faced  with  fire  and  so  forth,  since  harming  one’s  physical  body  is  a 
breach  of  the  precepts,  the  harm  must  be  inflicted  on  the  Dharma  body,  so  it 
should  be  understood  in  a  relative  way. 


vii.  Avoiding  Danger  ssftHSSc 
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[Sutra]  My  disciples,  you  should  always  practice  the  austerities  ( dhuta )  at 
the  two  designated  times — the  winter  and  summer  meditation  intensive 
training  periods.  When  you  go  to  the  summer  retreat,  you  should  bring  the 
monk’s  staples:  willow  twigs  (toothbrush),  soap,  the  three  garments,  a  water 
bottle,  a  bowl,  meditation  mat,  walking  staff,  censer,  water  filter,  hand  towel, 
knife,  flint  stone,  tweezers,  folding  chair,  sutras,  vinayas,  a  buddha  image, 
and  a  bodhisattva  image.  When  bodhisattvas  are  practicing  austerities,  or 
when  they  are  traveling,  whether  a  hundred  or  a  thousand  li,  should  always 
have  these  eighteen  articles  with  them.  Dhuta  should  be  practiced  from  the 
fifteenth  of  the  first  month  up  to  the  fifteenth  of  the  third  month,  and  from 
the  fifteenth  of  the  eighth  month  up  to  the  fifteenth  of  the  tenth  month. 
One  should  have  these  eighteen  articles  on  his  person  during  both  of  these 
periods,  like  a  bird  with  its  two  wings. 

On  the  days  of  posadha  (precepts  confessional),  the  newly  initiated 
bodhisattva  monks  will  do  posadha  in  bi-weekly  installments.  When  they 
chant  the  ten  grave  and  forty-eight  minor  precepts,  they  should  do  their 
confession  before  the  images  of  the  buddhas  and  bodhisattvas.  If  there  is 
just  one  person  doing  posadha,  there  should  be  one  person  chanting.  If  there 
are  two,  three,  or  even  a  thousand  people  doing  posadha,  there  should  also 
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be  one  person  chanting.  The  intoner  should  sit  in  the  high  seat,  with  the 
listeners  sitting  below,  each  covering  himself  with  a  nine-panel,  seven-panel, 
or  five-panel  robe.  At  the  commencement  of  the  summer  retreat,  each  item 
of  protocol  should  be  followed  according  to  the  rules.  When  intensified 
discipline  is  being  practiced,  you  should  not  enter  dangerous  places.  You 
should  not  enter  countries  in  political  disorder,  or  which  are  ruled  by  evil 
kings.  You  should  not  enter  precipitous  grounds,  nor  dense  forests,  nor  places 
where  there  are  lions,  tigers,  or  wolves.  You  should  not  enter  areas  where 
there  are  floods,  fires,  or  typhoons,  nor  where  there  are  brigands,  nor  traverse 
snake-infested  paths.  You  should  not  enter  such  places  in  any  case,  but  even 
more  so,  during  the  time  of  intensified  discipline  or  the  meditation  retreat, 
you  should  not  enter.  If  you  are  aware  that  a  place  is  dangerous  and  you 
deliberately  enter,  this  constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  The  body  and  mind  are  the  vessels  of  the  Way,  and  we 
don’t  dare  to  damage  them.  While  traveling  in  search  of  quietude,  one  must 
also  avoid  putting  oneself  in  danger.  The  term  dhuta  -SUPS  is  more  recently 
transliterated  as  diiduo  and  is  interpreted  to  mean  “shaking  off”,  as 
one  shakes  off  the  defilements  of  the  afflictions  and  birth-and-death.  As 
it  says  in  the  Sutra  of  Prince  Subuddhi:  “One  shakes  off  craving,  ill  will, 
delusion,  the  three  realms,  the  six  sense  fields,  and  so  forth.”27  According 


27  No  source  found,  but  cited  in  a  couple  of  other  Vinaya  commentaries,  for  example,  T 
1804.40. 129bl  has  If! 
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to  the  Yogacdrabhumi-sastra  and  so  forth,  there  are  either  twelve  or  thirteen 
dhiitas,  which  includes  four  concerning  eating,  three  concerning  clothing, 
and  six  concerning  bedding.  The  four  that  deal  with  eating  are:  (1)  always 
living  on  alms,  which  means  going  out  and  returning  from  people’s  homes, 
and  thus  receiving  food;  (2)  begging  for  food  in  order,  meaning  the  order 
in  which  one  visits  homes;  (3)  eating  the  meal  in  just  a  single  sitting;  (4) 
not  accepting  food  after  having  risen  from  one’s  seat.  The  Yogacarabhumi- 
sastra  says:  “The  first  two  deal  with  the  desire  for  tasty  food;  the  last  two 
deal  with  the  desire  for  the  volume  of  food.  For  depending  of  begging  for 
food  without  preferentiality,  there  are  the  twelve  dhiitas ,  or  thirteen  dhutas.” 
The  Mahdprajndpdramita-sdstra  says:  “Those  who  receive  invitations  to 
meals  by  patrons  should  not  be  anguished  about  feeling  proud.  The  reason 
for  accepting  donated  food  is  to  limit  the  number  of  involvements  that 
distract  the  mind  and  obstruct  practice.  That  is  why  monks  beg  for  food.  ” 
(T  1509.25.537c9-13)  If  even  the  procurement  of  one  meal  brings  such 
distraction,  how  much  more  the  case  for  snacks  and  so  forth?  Therefore  one 
should  eat  in  a  single  sitting.  But  even  in  the  case  of  a  single  meal,  overfilling 
oneself  obstructs  practice;  therefore  one  should  eat  a  limited  amount,  which 
means  that  one  should  put  back  a  third  of  what  is  served.  Doing  this,  your 
body  will  be  light;  you  will  have  good  digestion  without  problems. 
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Regarding  clothing  there  are  three  practices:  (1)  only  keeping  the 
three  garments;  (2)  only  wearing  woolen  garments;  (3)  making  one’s 
garments  from  discarded  scraps  of  material.  These  counteract,  in  order, 
the  craving  for  lots  of  clothes,  for  soft  clothes,  and  for  refined  clothes.  The 
Mahdprajnaparamitd-sdstra  says:  “One  should  just  cover  one’s  body,  with 
neither  too  much  nor  too  little.  Lessening  your  desires  you  can  be  satisfied — 
therefore  the  monks  receive  the  three  garments.  Good  clothes  are  difficult  to 
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take  care  of,  and  also  invite  theft;  thus  they  should  be  made  out  of  discarded 
fabrics.”  (T  1509.25.538b4-6)  In  the  category  of  bedding  there  are  six. 
The  first  is  staying  in  a  secluded  place;  this  removes  the  desire  for  worldly 
distractions.  You  should  keep  yourself  secluded  by  the  distance  of  one  kros'a. 
The  Record  of  Travels  to  the  Western  Regions  says:  “[A  krosa  is  explained  to  be] 
one  bull’s  lowing.  It  is  the  distance  from  which  a  bull’s  lowing  can  be  heard.” 
(T  2087.51. 875c8-9) 

jcJgek-Z;,  0  J  —  #Tik„ 

j  w# f<z\±0  fc-kP&t, 

it,  F ,  TNcbiTth,  S|iA#ii:0  J  2rJ|j!o1jrife:0  — 

mm. 

The  Mahdprajndpdramitd-sastra  says:  “Even  if  one  leaves  home,  when 
one  returns  [to  the  temple]  and  meets  his  teachers  and  students,  his 
mind  is  once  again  agitated — hence  the  practice  of  staying  in  a  secluded 
place.”  (T  1509.25.537c4-6)  The  second  is  sitting  beneath  the  trees.  The 
Yogacarabhumi-sastra  says:  “It  rids  one  of  the  desire  for  a  roof  over  one’s 
head.”  (T  1579.30.422cl4)  The  third  is  sitting  out  in  the  open  air.  The 
Mahdprajndpdramita-sdstra  says:  “This  rids  one  of  the  desire  for  nice  trees. 
As  the  moonlight  shines  everywhere,  the  sky  is  clear.  In  one’s  mind,  it 
is  easy  to  enter  the  absorption  into  emptiness.”  (T  1509.25.538a25-27) 
Fourth  is  the  practice  of  sitting  in  cemeteries,  which  rids  one  of  excessive 
sexual  desires,  as  it  is  easy  to  gain  freedom  from  desires  there.  Fifth  is  the 
practice  of  continual  sitting,  which  rids  one  of  the  desire  to  lie  down.  The 
Mahdprajndpdramitd-sastra  says:  “Among  the  four  postures,  sitting  is  the 
best.  It  is  easy  to  digest  food,  since  there  is  no  up  and  down  movement.” 
(T  1509.25.538a27-28)  The  sixth  is  to  always  sit  in  one  place.  Once  you 
have  laid  out  your  mat,  you  should  not  keep  readjusting  it. 
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The  Yogacarabhumi-sastra  says: 

Based  on  desires  for  food  and  so  forth,  one  does  not  follow  pure  behavior; 
it  is  like  unshot  wool,  which  is  not  fit  to  be  used  for  fine  garments.  Now, 
these  practices  of  intensified  discipline  purify  the  mind  and  make  it 
straight,  the  way  it’s  supposed  to  be — with  nothing  added  and  nothing 
subtracted.  (T  1579.30.422b22-c3) 

The  Mahdprajndpdramitd-sastra  says:  “The  Buddhadharma  takes 
nothing  but  wisdom  as  its  basis;  it  does  not  take  suffering  as  primary.  These 
teachings  all  augment  the  Way,  and  are  always  praised  by  all  buddhas.” 
(T  1509.25. 538bl4-16)  The  “two  times  of  practicing  dhuta  are  the  spring  and 
fall,  which  are  both  good  times  for  traveling.  The  seated  intensive  meditation 
sessions  are  carried  out  in  winter  and  summer,  since  the  extreme  cold  and 
heat  are  appropriate  for  inner  reflection.  As  it  says  in  roll  seventy-three:  “Even 
though  the  bodhisattvas  practice  the  twelve  kinds  of  intensified  discipline,  they 
do  not  place  special  value  on  living  away  from  people.”  (Source  not  located) 
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Explanation:  This  is  because  they  follow  a  small  number  of  the  practices 
of  the  sravakas.  As  for  the  willow  twigs  mentioned  here,  they  scent  the 
mouth  and  remove  heat;  hence  they  are  chewed  in  the  morning.  The  further 
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attributes  of  willow  twigs  are  explained  in  the  Agamas.  Soap  cleanses  the 
body  by  removing  dirt  and  dissolving  oils.  As  for  the  three  garments,  they 
are  the  mark  of  the  buddhas  of  the  three  divisions  of  time  as  being  fields 
of  merit.  As  the  Mahakaruna-pundarika-siitra  says:  “Whether  or  not  my 
disciples  subsequent  to  my  extinction  have  the  precepts,  if  they  simply  wear 
the  three  garments  of  the  Tathagata  from  Maitreya  Buddha  down  to  Rudita 
Buddha,  all  attain  nirvana  without  remainder.”  (T  380.12.958a22-28)  The 
bottle  is  for  drinking  water;  the  bowl  is  for  begging  for  food.  The  Sanskrit 
term  is  patra,  which  is  translated  into  Chinese  as  “vessel  for  the  appropriate 
amount”  H.  A  large  bowl  is  about  one  and  a  half  dou2S  A  small  bowl 
can  hold  about  five  sheng  9  The  Vinaya  regulates  metalware  and  chinaware, 
and  extras  cannot  be  accumulated.  Chairs  are  used  to  protect  clothes  from 
touching  the  ground;  a  staff  with  a  ring  is  to  ward  off  poisonous  insects  and 
larger  animals.  The  censer  is  used  to  respond  to  the  Buddha;  a  water  filter 
protects  the  life  (of  small  bugs,  etc.).  The  towel  is  for  wiping  the  hands;  the 
knife  is  for  cutting  the  nails;  the  flintstone  is  for  lighting  fires;  the  tweezers 
are  for  pulling  thorns;  the  folding  chair  is  for  taking  a  rest;  the  sutras  and 
vinayas  are  to  bring  liberation;  the  images  are  to  arouse  faith.  Therefore  a 
monk  must  have  all  these  implements. 
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28  This  would  be  approximately  9  liters  according  to  Tang  standards,  but  could  be  less  if  the 
standards  of  an  earlier  period  are  implied. 

29  Approximately  3  liters  in  the  Tang  standard. 
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As  for  arriving  at  the  number  eighteen,  Master  Uijeok  said:  “Leaving 
aside  the  willow  twigs  and  soap,  we  take  the  garments  as  three  separate 
items,  then  separately  count  the  sutras,  vinayas,  buddha,  and  bodhisattva 
images  [as  one  each].”  (T  1814.40.683a27-bl)  Yet  there  is  a  saying  in  the 
Tang:  “The  three  garments  are  counted  as  three  items;  the  sutra  and  vinayas 
count  for  one,  and  the  Buddha  and  bodhisattva  images  count  for  one,  thus, 
eighteen.”30  As  for  “one  should  have  these  eighteen  articles  on  his  person 
during  both  of  these  periods,  like  a  bird  with  its  two  wings”:  this  is  because 
it  is  troublesome  to  always  be  making  sure  that  one  is  sufficiently  prepared. 
As  the  Mahdsamnipata-sutra  says:  “Bodhisattvas  who  have  just  gotten  started 
in  their  practice  always  like  tranquility,  and  they  don’t  like  to  be  busy.  They 
should  not  resent  people  who  are  busy.”31 

This  being  the  case,  how  are  we  to  understand  the  sentence  in  the  Sutra 
on  Upasaka  Precepts  that  says:  “Updsakas  should  stock  up  on  samghatis,  robes 
and  bowls,  and  staves.”  How  are  these  to  be  used?  A  venerable  says:  “Among 
bodhisattvas,  there  are  also  those  who  leave  society  mentally.”  It  is  like  in  the 
Vimalakirti-sutra,  where  Vimalaklrti  is  praised  for  saying  “I  am  never  apart 
from  my  three  garments,  bowl  and  so  forth.”  (T  476.14.564a27-28)  The  rest 
of  the  terminology  is  readily  understandable. 

Concerning  the  discussion  of  difficult  locations,  there  are  two  sentences. 
The  first  prohibits  initial  entry  into  dangerous  places,  where  the  sutra 
says  “When  intensified  discipline  is  being  practiced,  you  should  not  enter 
dangerous  places.”  This  refers  to  all  dangerous  situations,  such  as  a  country 
in  turmoil.  The  second  prohibits  staying  in  dangerous  situations,  saying 
“you  should  never  enter  dangerous  places.”  From  the  phrase  “intensified 
discipline  and  the  summer  meditation  retreat”  point  that  the  [non-attention 


30  A  text  by  this  name  is  not  known.  A  similar,  but  again  slightly  different  version  of  this  line 
appears  in  Fazang’s  commentary  atT  1813.40. 651a22. 

31  Not  in  the  Mahasamnipata-sutra  as  indicated,  but  the  Maharatnakuta-sutra.  Not  a  direct  quote; 
seeT  310.11.485al3-15 
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to]  respective  previous  items  each  constitute  a  minor  transgression  of  the 
precepts.  That  these  dangerous  situations  should  not  be  entered  into  is 
the  first  thing  that  is  proscribed;  the  fact  that  they  should  especially  not 
be  entered  into  during  periods  of  intensified  discipline  and  so  forth  is 
the  second  thing  that  is  proscribed;  from  “If  you  perceive  that  a  place  is 
dangerous”  shows  the  mistake  and  the  commission  of  the  offense. 


viii.  Not  Creating  Confusion  MlLSlt 

1 .  Don't  Sit  Out  of  Order  (#38) 

tAsuf, 

My  disciples,  you  should  sit  in  the  proper  order.  Those  who  received  the 
precepts  earlier  should  sit  up  front,  and  those  who  received  the  precepts  later 
should  seat  in  the  back.  It  is  not  a  question  of  physical  age.  Whether  one  is 
a  monk,  nun,  aristocrat,  king,  prince,  or  a  eunuch  or  slave,  all  should  follow 
the  order  of  ordination  seniority  with  those  who  received  the  precepts  earlier 
sitting  in  the  front,  at  those  who  received  the  precepts  later  sitting  in  the  back. 
You  should  not  act  like  non-Buddhist  fools  who,  whether  older  or  younger, 
have  no  before  or  after,  and  no  precedence  in  their  seating  arrangements.  This 
is  the  way  of  soldiers  and  slaves.  In  our  Buddhist  protocols,  the  seniors  sit  in 
the  front,  and  the  juniors  sit  in  the  back.  If  bodhisattvas  do  not  sit  in  order,  it 
constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  Within  the  Buddhist  teachings,  what  the  Vinaya  regards  as 
paramount  is  not  the  same  as  worldly  seniority.  If  precedence  is  confused,  then 
there  will  be  no  standard  for  order.  Such  disorder  is  here  proscribed.  As  for  “It  is 
not  a  question  of  physical  age,”  Master  Fazang  says:  “There  is  an  interpretation 
that  this  means  that  the  four  groups  can  just  sit  together  indiscriminately,” 
(T  1813.40.651b29-cl)  which  is  wrong.  The  point  of  this  passage  is  that  there 
are  both  general  and  specific  regulations.  In  actuality,  according  to  the  system 
of  one’s  own  school  there  is  a  certain  order  to  sitting.  Master  Uijeok  says: 

The  interpretations  of  various  teachers  are  not  the  same.  One  says  that 
the  order  should  be  determined  according  to  the  time  of  reception  of  the 
bodhisattva  precepts.  Another  says  that  a  bhiksu  of  one  hundred  years  who 
has  not  received  the  bodhisattva  precepts  should  sit  below  someone  who 
has  ten  years’  experience  as  a  bodhisattva.  If  they  have  received  them  then 
they  can  be  seated  according  to  the  number  of  their  monastic  years,  since 
their  precepts  also  are  part  of  the  bodhisattva  precepts.  It  is  the  same  case 
for  householder  servants  or  masters,  who  are  differentiated  into  high  and 
low  classes.  If  a  bhiksu  receives  the  precepts  later,  he  still  sits  ahead  of  a  nun 
of  one  hundred  years.  There  is  yet  another  interpretation  wherein  there  is 
no  question  of  distinction  between  sravakas  and  bodhisattvas — whomever 
received  his  precepts  first  sits  in  front.  As  the  Mahaprajnaparamita-s'astra 
explains,  when  Manjusri  and  Maitreya  entered  the  s'ravaka  assembly,  they 
sat  in  order  of  seniority.  Lay  believers  who  receive  the  five  precepts  of  the 
s'ravakas  can  also  sit  in  front.  Even  though  a  master  receives  the  precepts 
later,  he  is  still  superior  to  his  servants,  to  there  is  no  mix-up  within  each 
group.  It  is  the  same  case  with  the  bhiksus  and  bhiksunis,  between  whom 
there  is  no  mix-up  regarding  seniority.  (T  1814.40.683c27-684a27) 
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Question:  If  this  is  the  case,  then  shouldn’t  the  noblest  of  the  world- 
renouncers  go  to  the  front? 

Answer:  If  they  have  already  released  their  servants,  they  should  sit  in 
the  order  in  which  they  received  the  precepts.  Here  there  is  no  question  of 
physical  age.  This  is  different  from  the  vinaya  that  says:  “Novices  sit  in  order 
of  their  age.  If  they  are  the  same  age,  they  sit  in  the  order  that  they  received 
the  precepts.  A  venerable  says:  “In  reality,  even  though  a  bodhisattva  stays  in 
society,  he  should  sit  in  the  front  of  the  great  sravaka  monks.”  ”  (Source  not 
found)  As  the  Sutra  ofKingAjatasatru  says: 

ManjusrI  said  “Mahakasyapa  should  sit  up  front,  since  he  is  the  eldest.” 
Mahakasyapa  declined,  saying  “We  will  sit  in  the  back,  since  the 
bodhisattvas  are  to  be  venerated.”  Sariputra  said  “We  are  also  to  be 
venerated,  since  we  have  given  rise  to  the  peerless  aspiration.”  Mahakasyapa 
said  “The  bodhisattvas  seniority  is  due  to  their  having  given  rise  to  the 
aspiration  in  the  distant  past.”  Therefore  the  contingent  of  ManjusrI — 
some  two  thousand  lay  practitioners,  remained  in  the  front,  while 
Mahakasyapa  and  the  five  hundred  sravakas  sat  in  the  back.32 

Even  if  it  creates  disharmony  with  the  sravakas,  they  still  sat  in  order. 
As  the  Mahdprajndparamitd-sdstra  says:  “It  is  because  Sakyamuni33  did  not 

32  This  exact  story  is  not  easy  to  locate  in  this  sutra,  but  something  vaguely  touching  on  these  points 
takes  place  starting  from  T  626.15.399cl0. 

33  Since  the  source  text  in  the  Mahdprajndpdramitd-sdstra  does  not  have  the  logograph  >b  given  here 

in  and  the  sentence  makes  better  sense  without  it,  I  have  left  it  out  of  the  English  rendering. 
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distinguish  between  the  bodhisattvas  and  the  monks.  Therefore  ManjusrI, 
Maitreya  and  their  contingent  could  enter  the  bodhisattva  assembly  and  take 
their  seats  in  order.”  (T  1509.25. 311cll-13) 
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This  clarifies  that  the  first  priority  in  the  assigning  of  seniority  is  the  time 
one  left  home  in  the  present  life.  At  this  time,  the  present  aspects  of  one’s 
career  are  concretely  shown,  which  the  rest  of  the  assembly  can  accept.  If  we 
based  it  on  the  time  when  ManjusrI  actually  first  received  the  precepts,  then 
he  would  have  already  passed  through  three  incalculably  long  eons.  Since 
their  seating  should  not  be  mixed,  he  also  should  not  sit  with  the  universally 
learned  sravaka  group.  If  one  has  received  the  sravaka  precepts — someone 
like  Purna  Maitrayaniputra,  he  belongs  in  the  sravaka  group,  since  he  is 
not  a  bodhisattva.  Generally  speaking,  if  one  is  a  pure  sravaka,  he  does  not 
receive  the  bodhisattva  precepts,  and  should  sit  in  order  based  on  that.  If  he 
accepts  the  bodhisattva  precepts  afterwards,  even  though  he  may  have  a  long 
Dharma  career,  he  should  sit  in  the  order  according  to  the  time  he  received 
the  bodhisattva  precepts. 

In  the  case  where  the  precepts  he  received  ended  up  being  changed  to 
the  bodhisattva  precepts,  later  on  when  he  changes  vehicles,  he  must  reverse 
his  ways  to  complete  them.  In  the  bodhisattva  vehicle,  if  a  woman  receives 
the  precepts  first  then  she  should  sit  ahead  of  the  man,  except  for  the  fact 
that  there  is  no  mixed  seating.  Kings  and  ministers,  servants  and  masters, 
should,  when  in  secular  seats,  sit  according  to  their  social  ranks;  when  they 
are  in  Dharma  seats,  they  should  sit  according  to  the  Dharma  seniority.  As 
this  sutra  says  “there  is  no  question  about  any  of  it.”  The  first  to  receive  the 
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precepts  sit  in  front. 

Question:  How  many  groups  of  bodhisattvas  are  there? 

Answer:  the  Mahaprajnaparamita-sastra  says:  “Four  groups.”  I.e.,  what 
this  sastra  means  is  that  those  who  receive  the  three  types  of  precepts  are 
grouped  into  male  and  female  of  lay  practitioners  and  world-renouncers. 
Those  who  carry  out  their  discipline  all  the  way  are  like  the  sravakas. 


ix.  Profit  and  Happiness 

1 .  Don't  Pursue  Personal  Gain  T'lf (#39) 
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[Sutra]  My  disciples,  you  should  always  teach  all  sentient  beings  to  build 
monastic  dwellings.  In  the  forests  and  fields  they  should  erect  Buddha  stupas. 
For  the  winter  and  summer  meditation  retreats  they  should  set  up  places 
for  meditation,  and  should  set  up  all  kinds  of  facilities  for  the  cultivation  of 
the  Way.  And  bodhisattvas  should  lecture  on  the  Great  Vehicle  vinaya  and 
sutra  for  all  sentient  beings  when  they  are  sick,  or  when  there  is  national 
instability,  or  when  beset  by  brigands.  On  funeral  days,  and  on  the  twenty- 
first  and  forty-ninth  days  after  the  passing  of  parents,  siblings,  teachers,  and 
precepts,  you  should  also  chant  and  lecture  on  the  Great  Vehicle  vinaya  and 
sutra,  praying  for  their  merit  at  these  assemblies.  For  the  livelihood  of  those 
who  are  traveling — those  who  are  threatened  by  wildfires,  those  who  are 
adrift  at  sea,  those  whose  ships  are  blown  by  dark  storms;  those  for  whom 
the  great  rivers  and  seas  who  are  plagued  by  ogres,  you  should  also  chant  and 
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lecture  on  the  vinaya  and  sutra.  Also,  for  those  who  are  incurring  the  three 
kinds  of  retribution  for  their  past  misdeeds,  such  as  the  seven  heinous  acts,  or 
the  eight  difficult  circumstances,  whose  bodies  are  bound  with  cuffs,  shackles, 
pillories,  and  waist  chains;  who  have  much  lust,  much  anger,  much  stupidity, 
and  much  disease:  you  should  chant  and  lecture  on  this  vinaya  and  sutra  for 
all  of  them.  But  if  newly  initiated  bodhisattvas  do  not  do  this,  it  constitutes  a 
minor  transgression  of  the  precepts. 
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[Commentary]  The  two  wholesome  efforts  of  merit  and  wisdom  are 
like  two  wings,  or  two  wheels.  If  you  are  missing  one,  success  is  difficult  to 
achieve.  Thus,  teaching  disciples  to  build  facilities  for  the  cultivation  of  the 
Way  is  meritorious  practice.  Lecturing  on  the  sutras  and  making  others 
understand  is  wisdom  practice.  Cultivating  merit  and  generating  wisdom  is 
called  benefit.  Using  the  power  of  the  Dharma  to  rescue  those  in  danger  is 
called  happiness.  The  passages  of  the  sutra  can  be  understood  according  to 
this  framework.  All  of  the  text  after  “they  are  sick”  deals  with  rescuing  people 
from  danger.  “Livelihood  of  those  who  are  traveling”  refers  to  the  livelihoods 
of  those  who  are  engaged  in  business  trying  to  earn  a  living.  If  they  are 
not  succeeding  in  making  a  living,  you  should  also  provide  a  lecture  on  the 
Great  Vehicle.  The  word  “retribution”  in  “saving  people  from  the  retribution 
for  misdeeds”  refers  to  the  retribution  that  comes  in  the  three  divisions  of 
time.  Regarding  the  rescue  from  imprisonment,  those  implements  that  bind 
ones  hands  are  called  “handcuffs”  fa.;  those  which  bind  ones  feet  are  called 
“shackles”  TV;  that  which  restrains  a  person  at  the  neck  is  called  “pillory”  $M; 
that  which  holds  one  at  the  waist  is  called  “chains”  IS.  All  end  up  in  the 
ropes  of  punishment  as  the  retribution  of  one’s  actions.  “Much  sickness” 
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refers  to  being  sickly  and  so  forth.  These  distinctions  are  based  on  one’s 
actions  in  previous  lives.  Why  is  it  that  these  are  all  to  be  eased  by  someone 
lecturing  on  the  Great  Vehicle?  Because  bringing  benefit  is  the  basis  of  the 
Great  Vehicle. 

AtW. 

[Sutra]  Brahmadanda  is  translated  as  “stopping  conversation.”  Since  the 
violator  won’t  accept  correction,  he  is  dealt  with  in  this  way.  The  following 
nine  precepts  should  be  studied  earnestly  and  maintained  reverently.  They  are 
explained  in  detail  in  the  Chapter  on  Brahmadanda. 


E.  Division  of  Nine  Precepts 

tlTJhik.  fiMMG 
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[Commentary]  Among  the  ensuing  nine  precepts,  the  first  five  deal  with 
using  moral  discipline  to  gather  in  believers,  and  the  final  four  deal  with 
the  compassionate  instruction  given  to  others.  The  first  five  are:  container 
for  reception,  selecting  and  rejecting,  guarding  the  external,  guarding  the 
internal,  being  respectful.  The  final  four  are:  preaching  to  people  and  leading 
them;  teaching  and  converting,  suppressing  evil,  protecting  the  correct.  Their 
contents  should  be  properly  understood. 


i.  Using  Moral  Discipline  to  Gather  In  liUffilSS: 

a.  Gathering  in  People  ofVarious  Capacities  fSlSSit 


1 .  Don't  Err  in  Terms  of  Who  Can  be  Taught  IKl-ti (#40) 
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[Sutra]  The  Buddha  said:  “My  disciples,  when  you  confer  the  precepts 
on  people,  you  should  not  discriminate.  Whether  they  be  kings,  princes, 
senior  ministers,  or  government  officials;  monks,  nuns,  lay  male  and  female 
believers,  libertines  or  prostitutes;  whether  they  be  the  celestials  of  the 
eighteen  Brahma  heavens,  or  the  celestial  children  of  the  six  heavens  of 
desire;  whether  they  be  sexless  or  hermaphrodites,  eunuchs  or  slaves,  or 
disembodied  spirits — all  should  be  able  to  receive  the  precepts.” 

“Those  who  would  confer  the  precepts  should  be  wearing  monastic  garb, 
all  of  which  should  be  of  faded  colors,  appropriate  to  the  religious  path.  All 
should  be  dyed  with  blue,  yellow,  red,  black,  or  purple.  All  dyed  garments, 
as  well  as  all  bedding,  should  be  of  faded  colors.  Whatever  garments  are 
worn  should  be  of  faded  dyed  colors.  Whatever  land  you  may  be  teaching  in, 
there  should  be  a  difference  between  the  clothes  worn  by  monks  and  nuns  as 
compared  with  the  secular  people  of  that  land.” 

“When  someone  wants  to  receive  the  precepts,  the  preceptor  should 
inquire:  ‘In  this  life,  have  you  ever  committed  one  of  the  seven  heinous  acts?’ 
A  bodhisattva  preceptor  should  not  confer  the  precepts  on  anyone  who  has 
committed  one  of  the  seven  heinous  acts  in  this  life.  The  seven  heinous  acts 
are:  wounding  a  buddha,  killing  one’s  father,  killing  one’s  mother,  killing 
one’s  teacher,  killing  one’s  preceptor,  disrupting  the  samgha,  and  killing  an 
arhat.  If  someone  has  committed  one  of  the  seven  heinous  acts,  then  he 
cannot  receive  the  precepts  in  this  lifetime.  Anyone  else  can  receive  the 
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precepts.  Those  who  have  renounced  the  world  should  not  pay  homage  to 
kings,  should  not  pay  obeisance  to  their  parents,  should  not  show  special 
respect  to  any  of  their  close  relatives,  and  should  not  sacrifice  to  departed 
spirits.  Anyone  who  can  understand  the  Dharma  teacher’s  words,  whether 
they  come  from  as  far  as  a  hundred  or  a  thousand  li  to  seek  the  Dharma  may 
receive  the  precepts.  If  bodhisattva  Dharma  teachers,  with  malice  or  anger, 
do  not  confer  the  precepts  upon  any  sentient  being,  it  constitutes  a  minor 
transgression  of  the  precepts.  ” 
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[Commentary]  When  you  have  a  vessel  that  is  of  sufficient  capacity,  you 
can’t  pick  and  choose;  if  you  do,  then  you  will  end  up  losing  some  in  the 
process  of  gathering  and  transforming;  thus  discrimination  is  proscribed.  As 
for  garb  being  limited  to  faded  colors,  this  is  a  special  regulation  for  monks 
and  nuns.  The  Sanskrit  term  kasaya  means  “not  a  primary  color” 
referring  to  the  five  of  blue  and  so  forth.  When  it  is  finished  it  is  not  a 
primary  color,  thus  the  term  “faded  color”  *$.&.  Even  though  the  sutra 
says  blue  and  so  forth,  this  is  not  pure  blue.  As  the  Sutra  of  the  Questions 
of  Mahjus'ri  says:  “Manjusri  said,  ‘How  many  colored  robes  are  there?’  The 
Buddha  answered  Manjusri,  ‘Not  vivid  red  color,  not  vivid  yellow  color,  not 
vivid  black  color,  not  vivid  white,  which  are  cleansed  according  to  protocol. 
The  three  Dharma  garments  as  well  as  any  other  clothes  all  have  this  kind  of 
color.  Whether  you  dye  them  yourself  or  you  have  someone  else  do  it,  they 
should  be  handled  according  to  protocol.  The  dye  needs  to  be  washed  out  at 
the  proper  time,  and  they  should  always  be  clean.  It  is  the  same  for  bedding, 
which  can  mixtures  of  blue  and  yellow.’”  (T  468.14.496c5-8) 
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The  text  from  “all  dyed  garments”  provides  the  regulations  for  the  coloring 
of  other  garments.  As  for  “there  should  be  a  difference  ...  as  compared  with 
the  secular  people”  implies  that  there  should  also  be  a  difference  in  the  shape 
and  style  of  the  clothes  [as  well  as  color].  The  reason  for  this  is  explained  in 
the  Sutra  of  the  Deathbed  Injunction'. 

You  monks,  from  when  you  touch  the  top  of  your  head,  you  will  have 
abandoned  all  accoutrements,  and  come  to  like34  wearing  the  ochre 
robe  and  carrying  the  almsbowl  in  order  to  beg  for  a  living.  If,  having 
seen  yourself  like  this,  you  become  proud,  you  must  stop  this  feeling 
immediately.  Being  proud  of  [their  lifestyle]  is  something  that  is  not 
even  appropriate  to  secular  people.  How  much  less  so  for  those  who  leave 
society  and  enter  the  Way.  (T  1529.26.287b2-5) 

As  for  “should  not  confer  the  precepts  on  anyone  who  has  committed 
one  of  the  seven  heinous  acts  in  this  life,”  there  is  an  interpretation  that  says 
“One  has  not  repented  for  the  seven  heinous  acts  even  though  the  crime  is 
in  the  present  life;  therefore  it  says  the  person  is  not  eligible  to  receive  the 
precepts  in  this  lifetime.  If  he  is  motivated  to  repent,  the  crime  will  be  erased, 
and  he  can  receive  them.”  (not  found)  As  the  Jifayue  jing  says,  “If  you  chant 
this  dharani,  you  will  erase  the  [effects  of]  five  heinous  acts”35 

J  « - J WM.it  INS 


34  The  source  text  has  -&f  here. 

35  Not  found;  this  sutra  title  is  probably  an  abbreviation  for  Jifayue  sheku  tuoluoni  jing 
M-J\ L&JL,  which  is  not  extant. 
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There  is  also  an  interpretation  that  disagrees  with  this,  saying  that  there 
is  a  non-repentance  text  that  will  allow  for  the  reception  of  the  precepts  [for 
this  sort  of  person].  “Any  of  the  seven  heinous  acts”  means  that  if  you  commit 
any  single  one  of  these,  conditions  are  sufficient  for  the  categorization  as 
minor  transgression  of  the  precepts.  It  does  not  mean  that  it  only  applies  in 
the  case  where  all  seven  crimes  have  been  committed. 

When  someone  is  disrupting  a  monk’s  lecture,  it  does  not  mean  that  he 
is  disrupting  monastic  protocol.  Nonetheless,  it  implies  denigration  of  the 
protocols,  and  thus  the  text  only  cites  the  case  of  disrupting  of  protocol,  and 
does  not  include  the  logograph  for  samgha  If  [after  “disrupting  protocol” 
Disrupting  monastic  protocol  alone  does  not  disqualify  one  from 
being  a  monk.  But  disrupting  a  monk’s  lecture  alone  constitutes  a  minor 
transgression  of  the  precepts.  The  Updsaka-s'ila-sutra  says:  “If  you  kill 
someone  who  has  given  rise  to  the  aspiration  for  enlightenment,  you  may  not 
receive  the  bodhisattva  precepts.”  (T  1488.24. 1047c24)  Who  are  included 
here?  Such  people  as  teachers  and  preceptors  have  entered  in  previously.  As 
for  “not  paying  homage  to  kings”  and  so  forth,  this  means  that  whether  or 
not  kings  and  so  forth  have  received  the  precepts,  none  of  them  have  the 
merit  equivalent  to  that  of  world-renouncing  monks  and  nuns.  Accordingly, 
if  monks  and  nuns  pay  obeisance  to  worldly  people,  such  worldly  people  will 
be  burdened  with  immeasurable  sin. 


b.  Separating  Out  the  Wrong  Situations 


a.  Don't  Seek  Disciples  for  the  Wrong  Reasons  (#41 ) 
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My  disciples,  when  those  whom  you  teach  arouse  faith,  you,  bodhisattvas, 
and  someone  else  should  work  together  to  instruct  them  in  the  precepts.  If 
you  see  someone  who  wants  to  receive  the  precepts,  you  should  encourage 
him  to  engage  two  teachers:  a  senior  teacher  and  a  preceptor.  These  two 
teachers  should  ask  “have  you  ever  committed  one  of  the  seven  heinous 
acts?”  If  the  person  has  committed  one  of  the  seven  heinous  acts  in  this 
lifetime  the  teachers  should  not  confer  the  precepts;  if  he  hasn’t,  then  he  can 
receive  them.  If  he  has  broken  one  of  the  ten  precepts,  you  should  teach  him 
how  to  repent.  He  should  go  before  the  image  of  a  buddha  or  bodhisattva, 
and  for  the  six  periods  of  the  day  and  night  recite  the  ten  grave  and  forty- 
eight  minor  precepts.  He  then  prostrates  to  the  thousand  buddhas  of  the 
three  divisions  of  time,  seeking  to  receive  an  auspicious  sign.  If  necessary 
he  can  repeat  this  for  a  week,  or  two,  or  three  weeks,  up  to  a  whole  year, 
seeking  an  auspicious  sign.  An  auspicious  sign  would  be  something  like  a 
buddha  coming  and  touching  his  head,  seeing  halos,  or  other  various  types  of 
marvelous  signs.  As  soon  as  the  sign  is  witnessed,  the  sin  is  erased. 

If  no  auspicious  sign  is  forthcoming,  no  matter  how  much  he  repents  it  is 
in  vain.  Such  a  person  cannot  in  this  life  receive  the  bodhisattva  precepts — but 
if  he  obtains  and  auspicious  sign  he  can  receive  the  precepts  [in  the  future].36 


36 


Fazang  says:  1813.40.653al. 
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If  one  has  transgressed  one  of  the  forty-eight  minor  precepts,  he  should  make 
a  face-to-face  confession  to  his  preceptors  and  his  sin  will  be  erased.  This 
is  different  from  the  case  of  the  seven  heinous  acts.  But  as  a  preceptor  you 
must  understand  well  every  part  of  this  process.  You  must  understand  the 
vinaya  and  sutras  of  the  Great  Vehicle,  to  know  what  offenses  are  light  and 
heavy,  what  constitutes  an  offense  and  what  does  not;  you  must  understand 
the  cardinal  truth,  greater  and  lesser  among  these,  entering  and  leaving  the 
practice  of  clear  observation,  and  the  ten  limbs  of  meditation.  If  you  don’t 
grasp  the  inner  point  of  every  single  type  of  practice,  but  for  your  own  profit 
or  fame  seek  to  acquire  students  either  wrongly  or  excessively;  or,  craving  for 
profit  and  disciples,  you  misrepresent  your  grasp  of  the  vinaya  scripture  in 
order  to  receive  offering.  You  are  only  deceiving  yourself  and  deceiving  others. 
If,  with  such  motivations  you  confer  the  precepts  on  someone,  it  constitutes  a 
minor  transgression  of  the  precepts. 
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[Commentary]  As  for  “Should  encourage  him  to  engage  two  teachers”: 
the  senior  teacher  presents  the  precepts  text,  while  the  preceptor  teaches 
the  background  of  the  precepts.  The  Sutra  of  Meditating  on  Samantabhadra 
Bodhisattva  says  that  three  teachers37  are  to  be  engaged,  in  order  to  heighten 
the  gravity  of  the  situation.  The  reason  that  the  Yogdcarabhumi-sdstra  only 
requires  one  teacher  is  because  that  teacher  is  understood  to  be  handling 
many  functions.  The  Sutra  on  Wholesome  Precepts  says:  “There  are  two  kinds  of 
preceptors,  one  can’t  be  seen,  i.e. — the  buddhas  and  bodhisattvas;  the  other  can 


37  Fazang  says  5  teachers  (T  1813.40.652c6).  I  am  unable  to  determinate  attestation  for  either 
number  in  that  text. 
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be  seen,  which  is  the  one  who  confers  the  precepts.”  (T  1583.30.1014c5-7)  It 
also  says:  “If  the  precepts  are  not  received  from  the  buddhas  or  bodhisattvas, 
then  they  are  not  the  bodhisattva  precepts.”  (T  1582.30.983c9-10)  You  should 
know  that  the  preceptor  is  usually  understood  to  be  the  one  with  whom  one 
has  a  direct  encounter.  The  asking  of  the  candidate  as  to  whether  he  has  ever 
committed  one  of  the  seven  heinous  acts  is  because  the  carrying  of  this  kind 
of  sin  will  obstruct  the  efficacy  of  the  precepts.  In  the  case  of  the  Sutra  on 
Wholesome  Precepts  it  is  seen  from  the  perspective  of  being  replete  with  merit. 
The  questioning  in  that  text  as  to  whether  ten  conditions  have  been  met,  and 
the  allowance  that  they  can  then  receive  the  precepts,  means  that  first  they 
receive  the  sravaka  precepts  and  so  forth. 
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Question:  The  Sutra  on  Updsaka  Precepts  says:  “For  receiving  the  updsaka 
precepts,  there  are  fifteen  kinds  of  problems  that  make  it  difficult.”  Why, 
then,  is  it  generally  understood  that  the  masters  only  ask  the  would-be 
recipients  if  they  have  committed  any  of  the  seven  heinous  acts? 

Answer:  This  is  said  in  reference  to  lay  practitioners;  thus,  there  is  no 
contradiction.  As  for  “teach  him  how  to  repent”  is  as  explained  in  the  Nirvana 
Sutra :  “There  are  two  kinds  of  strong  people  in  the  world:  the  first  desire  not 
to  do  evil;  the  second,  having  done  it,  are  able  to  repent.”38  This  being  the  case, 


38  The  source  text  actually  says:  “There  are  two  people  in  the  world  who  are  as  rare  as  the  udumbara 
flower:  the  first  does  not  engage  in  evil  activity;  the  second,  committing  a  sin,  is  able  to  repent.” 

T  374.12.518b22-24. 
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is  there  any  person  without  faults?  And  if  one  corrects  himself,  is  this  not 
great?  As  the  Yogacarabhumi-sastra  says:  “Repentance  lies  in  sincerity.  As  the 
World-honored  One  said:  Any  crime  that  is  committed  was  originally  based 
on  an  intention.  Therefore  I  teach  transcendence,  not  punishment.’” This 
means  that  repentance  is  the  medicine  that  kills  the  poison  of  vice.  According 
to  the  Sutra  on  Wholesome  Precepts  the  concealment  of  sin  by  a  bodhisattva 
is  worse  than  the  sin  itself.  Thus,  the  act  of  concealing  a  samghavasesa  (a 
crime  for  which  one  may  not  necessarily  be  excommunicated)  constitutes 
a  parajika.  The  type  and  level  of  the  practitioner  is  also  relevant  here,  since 
concealment  of  a  crime  by  a  sravaka  constitutes  a  misdemeanor39  Regarding 
“thousand  buddhas  of  the  three  divisions  of  time”  Master  Fazang  says:  “[this 
means]  the  thousand  buddhas  led  by  Radiant  Light  Buddha  of  the  Glorious 
Kalpa  of  the  past,  the  thousand  buddhas  led  by  Rucita  Buddha  in  the  present 
Bhadra  Kalpa,  and  the  thousand  buddhas  led  by  Suryaprabha  Buddha  in  the 
future  Kalpa  of  the  Constellation.”  (T  1813.40.652c22-26)  Although  they 
are  explained  like  this,  in  principle  it  means  all  of  the  buddhas.  If  there  is 
no  auspicious  sign,  this  means  that  his  afflictions  are  of  the  most  powerful 
type.  As  for  “not  receiving  an  auspicious  sign”:  even  though  the  repentance 
has  not  achieved  its  goal,  this  is  only  true  in  the  case  of  failure  to  maintain 
the  precepts  due  to  the  strongest  kinds  of  afflictions.  It  is  not  the  case  with 
medium- strength  and  weaker  afflictions. 
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39  A  duskrta — -The  lightest  class  of  offenses  of  the  Buddhist  precepts,  requiring  confession  by  the 
offender  to  only  a  single  monk  or  nun  in  good  standing.  The  offenses  are  of  two  types:  (physical 

misdeeds)  and  (verbal  misdeeds). 
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As  the  Yogacarabhumi-sastra  says: 

For  this  bodhisattva,  any  offense  lies  within  the  range  of  misdeed 
{duskrta).  One  should  muster  one’s  strength  to  express  in  language,  to 
inform  and  to  gain  a  hearing  from  an  adherent  of  the  lesser  or  greater 
vehicle  and  expatiate  the  sin  by  confession.  If  bodhisattvas  commit  a 
parajika  offense  motivated  by  intense  afflictions,  they  have  entirely  lost 
the  precepts,  and  will  need  to  retake  them.  In  the  case  where  the  crime  is 
based  on  middling-level  afflictions,  one  should  face  three  or  more  people 
and  confess  one’s  crime.  In  the  case  of  lower-level  afflictions,  whether 
one  commits  a  parajika  or  any  other  kind  of  offense,  he  should  confess  to 
at  least  one  person.  If  someone  is  unable  to  gain  the  ear  of  even  a  single 
person  to  make  his  confession,  he  should,  with  the  purest  of  intentions, 
arouse  a  strong  conviction  within  himself,  and  say  “I  will  definitely,  never, 
ever,  in  the  future,  do  such  a  thing  again.” 

Although  it  says  here  that  the  confession  does  not  yield  any  benefit,  Fazang 
and  Uijeok  say:  “In  the  case  of  violations  of  the  precepts  based  on  intensely 
active  afflictions,  if  you  obtain  an  auspicious  sign,  your  original  precepts  will 
be  revived,  so  it  is  not  necessary  to  receive  them  again.  If  you  do  not  receive  an 
auspicious  sign,  the  original  precepts  have  been  lost.  Hence  it  is  said  that  you 
cannot  receive  the  precepts  in  this  lifetime.”  (T  1813.40.  652c27-29)  Since,  in 
the  case  where  it  is  not  one  of  the  seven  heinous  sins  one  can  again  receive  the 
precepts,  it  says  that  one  can  further  receive  the  precepts. 
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“This  is  different  from  the  case  of  the  seven  heinous  acts”  makes  it  clear 
that  the  grave  crimes  and  the  minor  transgression  of  the  precepts  are  not  the 
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same  as  the  seven  heinous  acts  from  the  perspective  of  one’s  not  being  allowed 
to  retake  the  precepts.  As  for  “must  well  understand  every  part  of  this  process” 
the  Yogacarabhumi-sastra  says:  “Only  from  a  worthy  one,  as  he  explains  in 
detail.”  (Source  not  found)  A  sutra  says:  “Husband  and  wife  can  serve  as 
confessors.”  (Source  not  found)  This  is  because  they  also  have  virtue.  “You 
must  understand  the  Great  Vehicle  [Vinaya]”  and  so  forth,  refers  to  the  case 
where  you  have  not  fully  comprehended  the  Dharma  as  expressed  teaching. 
“Does  not  understand  the  cardinal  truth”  means  that  you  don’t  understand 
the  Dharma  as  principle.  “Proclivity  acquired  by  practice,”  are  the  stages  of 
practice  and  realization.  The  proclivity  acquired  by  practice  refers  to  the  ten 
stages  of  the  departure  for  the  destination;  this  is  because  one  must  first  be 
impregnated  [with  the  seeds  of  enlightenment].  The  proclivity  by  nurturance 
refers  to  the  character  of  the  ten  stages  of  nurturing;  this  is  because  one 
gradually  develops.  Incorruptibility  refers  to  the  ten  dedications  of  merit,  since 
one  has  already  become  firm.  The  proclivity  of  the  path  refers  to  the  stage 
conducive  to  penetrating  insight,  since  it  leads  one  into  the  holy  path. 
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Even  though  the  term  “dedications  of  merit”  is  included  here40  in  other 
interpretations  the  usual  term  is  used.  Based  on  this,  the  Sutra  for  Humane 
Kings  says:  “the  ten  stages  of  dedicating  merit  are  all  called  seeds  of  the 
path.”41  Proclivity  for  the  true  Dharma  is  the  same  as  the  family  of  the 
holy  seed,  which  general  includes  the  buddha  stages.  The  perfectly  true 


40  Rather  than  the  alternative  name  used  in  the  sutra,  the  ten  adamantine  stages  "f~ 

41  Possibly  referring  to  T  246.8.836b29. 
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nature  is  called  the  proclivity  for  the  true  Dharma.  As  for  the  ten  limbs  of 
meditation,  this  generally  wraps  up  the  eighteen  in  ten  limbs.  Even  though 
the  absorption  of  bliss  and  so  forth  are  distinguished  according  to  the  stage, 
their  names  and  meanings  are  the  same.  What  are  the  ten?  They  are  (1) 
investigation  ( vitarka  #),  (2)  fine  analysis  {victim  H),  (3)  joy  {pramudita 
(4)  bliss  {sukha  (5)  one-pointedness  of  the  mind  {cittaiktigratti 
'C; — fit'14),  (6)  internal  clarity  {adhytitma-samprastida  1*3  T>T),  (7)  indifference 
{upeksti  #■),  (8)  mindfulness  {smrti  &),  (9)  attentiveness  {samprajtina  JL-&), 
(10)  sensation  of  neither  pleasure  nor  pain  {aduhkha-asukha  vedanti 

Although  we  know  that  internal  clarity  is  the  same  as  indifference, 
mindfulness,  and  attentiveness,  they  are  numbered  separately  and  transmitted 
like  this  in  order  to  differentiate  between  general  and  specific.  As  for  “seeking 
[students]  wrongly”:  one  immorally  seeks  one’s  own  benefit — therefore  it 
is  called  wrong  seeking.  Sunk  in  insatiability,  it  is  called  “craving.”  Showing 
appearances  that  differ  from  reality  is  called  dissimulation;  creating  a 
pretense  toward  others  is  called  deception.  How  does  this  precept  differ  from 
number  eighteen?  There  the  point  is  to  stop  indolence  and  a  lack  of  clarity; 
here  it  is  to  stop  craving  for  gain  in  the  wrong  attempt  to  gain  disciples. 


c.  Guarding  the  External  £hiSi& 

1 .  Don't  Teach  the  Precepts  to  the  Wrong  Persons  %=.  (#42) 
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[Sutra]  My  disciples,  you  should  not,  with  the  intent  of  getting  some  kind 
of  personal  advantage,  discuss  the  Mahayana  precepts  of  the  thousand 
buddhas  in  front  of  those  who  have  not  yet  received  them,  nor  in  front  of 
evil  non-Buddhists.  You  should  also  not  discuss  them  in  front  of  people  with 
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mistaken  views.  Except  for  kings,  you  should  not  discuss  them  in  front  of 
any  other  people.  These  evil  people  who  do  not  receive  the  Buddhist  precepts 
are  called  animals;  from  lifetime  to  lifetime  they  never  recognize  the  three 
treasures.  Being  bereft  of  thought  like  wood  and  stone,  they  are  called  “non- 
Buddhists.”  People  with  mistaken  views  are  no  different  from  blocks  of 
wood.  So  if  a  bodhisattva  discusses  the  moral  code  of  the  seven  buddhas  in 
front  of  these  people,  it  constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  Roll  40  of  the  Yogacarabhumi-sastra  says: 

...  yet  for  those  who  denigrate  the  Great  Vehicle  and  do  not  believe,  in 
the  end  they  cannot  be  stimulated,  to  be  shown  and  be  awakened.  Why? 
Once  they  have  heard  the  explanation  of  the  precepts,  they  are  not  able  to 
arouse  devoted  interest,  being  obstructed  as  they  are  by  the  hindrances  of 
great  ignorance,  and  so  they  directly  assail  it.  Having  denigrated  it,  they 
experience  the  direct  opposite  of  the  bodhisattvas  who  abide  in  the  pure 
bodhisattva  precepts,  who  gain  access  to  the  store  of  immeasurable  great 
merit.  Those  who  denigrate  the  Great  Vehicle  are  pursued  by  the  store  of 
immeasurable  great  vice.  (T  1579.30.515b9-13) 

It  is  because  of  the  potential  for  this  great  error  that  this  precept  is 
established. 
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Those  here  who  do  not  receive  the  precepts  are  hampered  in  terms  of 
giving  rise  to  the  aspiration  for  enlightenment.  As  it  says  in  Roll  40  of  the 
Yogacarahhumi-sdstra :  “When  you  want  to  confer  the  bodhisattva  precepts, 
you  must  first  explain  the  bodhisattva  canon,  the  treatises,  the  stages  of 
bodhisattva  practice,  and  the  characteristics  of  minor  transgression  of  the 
precepts.  You  should  get  them  to  listen,  to  intelligently  investigate,  and  then 
based  on  their  own  motivation  rise  to  the  task  of  analyzing  them  in  detail.” 
(T  1579.30.515bl6-20)  “Non-Buddhists”  seek  the  truth  in  the  wrong  way. 
“Evil  persons”  are  the  ones  who,  having  heard  the  Dharma,  denigrate  it. 
Those  with  greatly  mistaken  views  thoroughly  reject  both  the  internal  and 
external.  It  is  out  of  fear  of  enhancing  their  evil  that  they  are  not  to  be  taught 
the  precepts.  As  the  Sutra  on  Wholesome  Precepts  says:  “You  should  not  offer 
your  teaching  to  nonbelievers;  you  should  also  not  offer  your  teaching  to 
those  who  denigrate  the  Great  Vehicle.  Why  not?  Because  you  may  end  up 
making  them  fall  into  hell.”(T  1583.30.1014c25-27) 

“Except  for  kings”  is  said  because  the  Buddhadharma  is  entrusted  to 
two  groups  of  people.  The  first  are  the  Buddhist  disciples,  who  have  the 
responsibility  for  protecting  the  internal.  The  second  are  the  kings,  who  have 
the  responsibility  form  protecting  the  external.  Furthermore,  kings  have 
power,  and  based  on  their  observance  of  the  precepts,  will  provide  support 
for  practitioners;  hence,  they  should  know  about  them.  As  for  “These  people 
who  do  not  receive  the  Buddhist  precepts  are  called  animals”:  Although  they 
have  human  bodies,  they  lack  sufficient  cause  to  be  reborn  as  humans  in  the 
next  life,  and  thus  it  is  this  future  situation  that  is  being  referred  to. 


d.  Guarding  the  Internal  ftifijl 

1.  Don't  Intentionally  Break  the  Holy  Precepts  (#43) 
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[Sutra]  My  disciples,  if  a  person  has  thoughts  of  faith  and  enters  the  order, 
receiving  the  Buddha’s  true  precepts,  and  then  intentionally  violates  the  holy 
precepts,  he  should  not  receive  any  offerings  from  temple  supporters;  he  also 
should  not  walk  on  the  king’s  lands,  nor  should  he  drink  the  king’s  water. 
The  five  thousand  great  spirits  will  always  block  his  way,  calling  him  a  great 
thief.  If  he  enters  into  monastery  buildings,  towns,  or  homes,  the  demons 
will  sweep  up  his  footprints,  returning  things  to  the  way  they  were  before. 
All  the  people  of  the  world  will  curse  saying  “you  are  a  thief  in  the  midst  of 
the  Buddhadharma.”  Sentient  beings  will  avert  their  eyes,  not  wanting  to 
even  look  at  him.  A  disciple  who  violates  the  precepts  is  no  different  from 
an  animal;  no  different  from  a  block  of  wood.  If  you  intentionally  violate  the 
true  precepts,  it  constitutes  a  minor  transgression  of  the  precepts. 

[Commentary]  If  they  are  not  even  supposed  to  harbor  in  their  minds 
the  intention  to  violate  the  precepts,  how  can  bodhisattvas  actually  go  ahead 
and  do  it?  Whether  the  transgression  is  grave  or  light,  if  you  intentionally 
go  to  the  extent  of  defying  the  teachings,  then  this  is  your  sin.  As  for  “he 
should  not  receive  any  offerings  from  temple  supporters”:  not  only  does 
this  exacerbate  one’s  own  sin;  it  also  detracts  from  the  merit  of  others.  As 
for  “He  should  not  drink  the  king’s  water”:  if  you  enter  the  order  to  escape 
from  being  forced  to  work  on  public  construction  projects,  you  are  not  a 
field  of  merit.  Having  no  sense  of  indebtedness  to  the  nation,  you  are  useless. 
Therefore  you  are  called  a  “great  thief.”  Being  guilty  of  this  is  the  same  as 
being  an  animal.  Lacking  goodness  is  the  same  as  being  a  block  of  wood. 


416  V.  Roll  Four 


e.  Showing  Respect 

1 .  Don't  Fail  to  Revere  the  Sutras  and  Vinayas  5® jfE  (#44) 
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[Sutra]  My  disciples,  you  should  always,  with  one-pointedness,  maintain  and 
recite  the  sutras  and  Vinaya  of  the  Great  Vehicle,  even  using  your  own  skin  as 
paper,  your  own  blood  as  ink,  your  own  marrow  as  ink  solvent,  splitting  your 
own  bones  to  make  brushes,  to  copy  the  Buddha’s  Vinaya.42  Tree  bark,  rice 
paper,  undyed  silk,  and  bamboo  slats  can  also  serve  as  media  for  writing.  You 
should  always  use  the  seven  precious  metals,  priceless  incense  and  flowers,  and 
all  kinds  of  other  jewels  to  adorn  the  containers  to  be  filled  with  the  scrolls  of 
the  sutras  and  vinayas.  If  you  do  not  make  offerings  according  to  this  kind  of 
protocol,  it  constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  Here  the  difficult  is  taken  as  easy,  as  can  be  readily 
understood  from  the  text.  The  basic  point  is  that  each  person  should  make 
offerings  with  valuables  according  to  his  or  her  means.  The  ten  practices 
of  scriptural  transmission  that  start  with  copying,  which  are  articulated 
in  detail  in  the  Yogacarabhumi-sastra  and  so  forth  should  be  understood 
as  being  included  here.  This  matches  the  first  minor  precept  taught  in  the 


42  In  one  of  the  previous  incarnations  of  Sakyamuni  he  is  said  to  have  written  a  certain  gatha 
containing  the  essence  of  the  Dharma  on  a  piece  of  his  own  flayed  skin  with  one  of  his  bones  split 
into  the  shape  of  a  pen,  and  his  blood  instead  of  ink. 
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Yogacarabhumi  on  making  offerings  to  the  three  treasures.  The  Upasaka-s'ila- 
siitra  says:  “If  you  make  clothes  or  almsbowls,  these  should  first  be  offered 
to  the  Buddha,  one’s  parents,  and  teachers;  after  they  have  been  used  once, 
you  can  use  them  yourself.  If  one  offers  them  to  the  Buddha,  one  should  buy 
them  back  with  offerings  of  incense  and  flowers.”  (T  1488.24. 1061al5-16) 


ii.  Teaching  by  Means  of  Compassion 

a.  Being  Proactive  HiWiSt 

1 .  Don't  Fail  to  Teach  Sentient  Beings  it (#45) 
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[Sutra]  My  disciples,  you  should  always  give  rise  to  an  attitude  of  great 
compassion.  When  you  enter  into  various  towns  and  homes  and  see  sentient 
beings,  you  should  exhort  them,  saying,  “you  people  must  all  take  refuge 
in  the  three  treasures  and  accept  the  ten  precepts.”  If  you  see  all  kinds 
of  animals,  such  as  cattle,  horses,  swine,  and  sheep,  you  should  think  in 
your  mind  and  say  to  them  “You  are  animals,  and  you  should  awaken  the 
aspiration  for  enlightenment.”  When  bodhisattvas  go  out  into  the  mountains, 
rivers,  forests,  and  fields,  they  should  enable  all  sentient  beings  awaken  the 
aspiration  for  enlightenment.  If  these  bodhisattvas  do  not  stimulate  the 
minds  of  sentient  beings  and  teach  them,  it  constitutes  a  minor  transgression 
of  the  precepts. 
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[Commentary]  All  holy  paths  have  the  voices  of  others  as  their  basis.  Even 
if  you  have  the  basic  inclination  for  enlightenment,  without  receiving 
instruction  you  won’t  accomplish  it;  thus  the  establishment  of  this  regulation 
about  teaching  others.  Even  if  inferior  beings  are  not  able  to  intellectually 
grasp  the  Dharma,  the  sound  enters  into  their  pores,  and  forms  the  basis  for 
awaking  sometime  in  the  distant  future.  The  discussion  of  this  in  the  sutra  is 
clear.  Yet  the  Yogacarabhumi-sastra  says: 
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There  are  basically  six  kinds  of  skillful  means  that  are  used  to  teach 
sentient  beings:  (1)  To  make  all  sentient  beings,  even  those  with  weak 
wholesome  roots,  experience  the  immeasurable  fruit.  This  means  to 
encourage  sentient  beings  to  abandon  trivial  things,  even  down  to  the 
tiniest  speck  of  flour,  and  to  get  even  the  worms  and  bugs  in  the  lowliest 
fields  to  turn  and  seek  for  peerless  perfect  enlightenment.  Even  though 
the  wholesome  roots  of  these  worms  and  fields  are  weak,  based  on  the 
power  of  their  conversion,  they  will  experience  the  immeasurable  fruit. 
(2)  To  make  sentient  beings  apply  even  the  smallest  effort  to  acquire 
immeasurably  vast  wholesome  roots.  In  other  words,  let’s  say  there  is  a 
person  who  tries  to  teach  the  true  Dharma  based  on  mistaken  teachings, 
and  furthermore,  in  the  world  creates  the  causes  and  conditions  for 
the  acquisition  of  happiness,  taking  joy  in  encouraging  others.  And 
furthermore,  this  person  tries  to  do  something  to  help  suffering  people 
everywhere;  and  furthermore,  based  upon  his  own  intentions  pays  respect 
to  the  Buddha,  Dharma,  and  Samgha,  he  does  not  waste  a  moment  of 
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time  till  the  end  of  his  life;  and  furthermore,  in  order  to  deal  with  his 
past  and  present  sins,  with  the  purest  of  intentions  he  visualizes  the 
buddhas,  and  reveals  everything  in  perfect  sincerity,  repenting  when 
going  out,  practicing  when  coming  back;  with  the  accumulation  of  all 
these  numerous  small  efforts  made,  he  will  be  liberated  from  all  karmic 
hindrances.  (It  is  explained  in  detail  in  that  text).  (3)  To  completely 
remove  the  hostility  toward  the  teachings  from  those  who  have  it.  (4)  To 
get  sentient  beings  who  are  at  the  door  to  go  ahead  and  enter.  (5)  Once 
they  have  entered,  have  them  mature  in  their  practice.  (6)  Their  practice 
matured,  bring  them  to  liberation.43 
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The  meaning  of  the  latter  four  above,  are  articulated  in  further  detail  in 
the  form  of  six  kinds  of  skillful  means.  (1)  The  skillful  means  of  according 
and  leading  to  understanding.  This  means  that  one  goes  along  with  their 
desires,  and  then  later  teaches  them  according  to  the  Dharma,  allowing 
them  to  understand  the  most  profound  teachings.  (2)  The  skillful  means 
of  making  a  compact.  This  means  that  observing  what  sentient  beings 
are  seeking,  you  make  an  agreement  with  them  saying  “If  you  cultivate 
goodness,  I  will  give  you  whatever  you  want.”  Saving  those  who  are 
suffering  is  also  done  like  this.  (3)  The  skillful  means  for  dealing  with 


43  The  latter  portion  of  this  quotation  can  be  mapped  to  T  1579.30.540cl9— 24.  The  former  portion 
is  derived  from  discussions  in  the  passage  just  above  it  in  the  YBh. 
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those  who  have  contrary  intentions.  This  means  that  having  made  a 
compact,  the  person  does  not  go  along  with  the  items  in  the  agreement, 
and  only  pursues  his  own  benefit.  In  this  case  you  show  your  displeasure 
and  don’t  give  him  anything.  He  will  for  a  short  time  abandon  practice, 
but  in  the  end  will  return  to  stability.  (4)  The  skillful  means  of  enforcing 
by  pressure.  This  means  that  householders  or  rulers  use  their  power 
to  make  the  practitioner  cultivate  goodness.  (5)  The  skillful  means  of 
requiting  good  actions.  This  means  that  according  to  the  efforts  made 
by  the  practitioner,  one  rewards  them  with  blessings;  for  example,  the 
case  where  they  rescue  people  in  danger.  When  they  seek  some  kind 
of  compensation,  the  bodhisattva  should  encourage  them  to  cultivate 
goodness  in  order  to  receive  it.  But  he  should  warn  them:  “You  will  not 
be  rewarded  with  material  wealth.”  (6)  The  skillful  means  of  perfect 
purity.  This  refers  to  having  arrived  at  the  final  state,  where  one  descends 
from  Tusita  Heaven  and  displays  the  eight  phases  in  the  attainment  of 
enlightenment.  You  should  study  these  skillful  means  well. 


b.  Teaching  Others 

1.  Don't  Preach  the  Dharma  Using  Improper  Protocol 
mimmm-t  (#46) 

[M]  4s  TiS^'o  x***A^— jdrTUft 

[Sutra]  My  disciples,  you  should  always  carry  out  the  teaching  of  people  with 
a  greatly  compassionate  attitude.  When  you  visit  aristocratic  patrons,  or  are 
with  a  general  crowd  of  people,  you  should  not  expound  the  Dharma  for  lay 
people  while  standing,  but  should  sit  up  on  a  raised  seat  in  the  front  of  them. 
Bhiksu  Dharma  teachers  should  not  stand  on  the  ground  while  expounding 
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the  Dharma  for  the  four  groups  of  Buddhist  believers.  During  the  Dharma 
lecture  the  master’s  raised  seat  should  be  bedecked  with  offerings  of  incense 
and  flowers,  with  the  four  groups  listening  from  the  seats  below.  One  should 
respect  the  teacher  in  the  same  way  one  shows  filial  piety  to  one’s  parents,  or 
as  the  fire-worshipping  Brahmins  do.  If  the  Dharma  lecture  is  not  conducted 
in  the  proper  way,  it  constitutes  a  minor  transgression  of  the  precepts. 

i£E7„  »4-j>r£.o 
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[Commentary]  Respecting  the  person  and  venerating  the  Dharma 
produces  the  most  excellent  kind  of  goodness.  If  it  is  not  done  then  one 
gives  rise  to  the  direct  opposite — evil  teachings.  The  aristocrats  are  specially 
cited  here,  as  they  have  a  lot  of  pride.  “Listening  from  the  seat  below” 
and  so  forth  is  done  in  order  to  make  them  thirst  [for  the  truth].  As  the 
Mahayana-samgraha  says:  “Even  if  someone’s  ‘precept  legs’  are  weak,  if  one 
is  able  to  teach  the  Dharma  and  bring  benefit  to  many  people,  he  should  be 
made  offerings  to  as  a  buddha,  since  the  excellent  lecture  that  they  receive 
is  similar.”  (T  1598.31.412c25-26)  Also,  the  Nirvana  Sutra  says:  “When 
someone  knows45  the  right  procedures,  whether  old  or  young,  it  is  like  the 
celestials  of  the  second  heaven  serving  Indra.”  (T  374.12.399c4-5) 


c.  Warding  off  Evil  ilHSS: 

1 .  Don't  Establish  Systems  that  Undermine  the  Dharma 
ASMSIA  (#47) 


44  Following  Taisho,  using  i&i  instead  of 
The  source  text  in  the  Nirvana  Sutra  says: 


45 
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[Sutra]  My  disciples,  you  should  all,  with  an  attitude  of  faith,  receive  my 
precepts.  There  may  be  kings,  princes,  government  officials,  members  of 
the  four  groups  of  disciples,  who  in  the  pride  of  their  high  position,  seek  to 
undermine  my  moral  code  and  my  Dharma.  They  might  seek  to  revise  the 
laws  to  restrict  entry  into  the  four  groups  of  disciples;  to  prevent  them  from 
listening  to  the  teachings  of  renunciant  monks;  from  listening  to  or  printing 
the  sutras  and  precepts;  from  sculpting  Buddha-images,  and  building 
stupas.  [They  might  also  seek  to  establish  government  policies  to  regulate 
the  samgha,  with  an  agency  to  pacify  and  register  the  monks.  They  would 
have  the  bodhisattva-monks  stand  on  the  ground,  with  their  secular  masters 
sitting  on  the  high  seat,  widely  carrying  out  policies  antithetical  to  Buddhist 
principles,  with  monks  serving  them  the  way  soldiers  and  slaves  serve  their 
masters.  Bodhisattvas  should  be  receiving  the  offerings  from  the  people. 
But  if  instead,  they  serve  as  errand  boys  for  the  officials,  it  is  contrary  to  the 
Dharma  and  contrary  to  the  moral  code.  The  kings  and  the  high  officials 
should  sincerely  receive  my  precepts,  and  should  not  commit  the  offense  of]46 
despoiling  the  three  treasures.  If  they  deliberately  undermine  the  Dharma,  it 
constitutes  a  minor  transgression  of  the  precepts. 

[Commentary]  There  is,  in  principle,  nothing  wrong  with  stopping  bad 
people  from  entering  the  order,  and  it  is  not  permissible  to  carve  Buddha  images 


46  This  inline  note  is  found  in  Uijeok’s  edition  of  the  text  (T  1814.40. 688a21— 23)  as  part  of  the  main 
text  of  the  sutra,  but  it  is  in  neither  the  Taisho  edition  nor  HBJ.  It  is  not  clear  from  his  commentary 
whether  Fazang  had  this  available  to  him.  This  precept  certainly  makes  much  more  sense  with  this 
additional  text. 
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and  sell  them  in  the  market.  But  the  rest  of  these  things  constitute  a  violation. 


d.  Maintaining  Orthodoxy  lUESt 

1 .  Don't  Undermine  the  Dharma  From  Within  (#48) 

[ML] 
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[Sutra]  My  disciples,  you  should  enter  the  order  with  utmost  sincerity. 
You  should  not  lecture  on  the  precepts  of  the  seven  buddhas  before  kings 
and  high  officials  for  fame  and  profit,  nor  should  you  deviously  initiate 
events  that  entangle  bhiksus,  bhiksunis,  and  disciples  who  have  received  the 
bodhisattva  precepts.  It  is  like  parasites  eating  the  flesh  of  a  lion  from  within, 
succeeding  to  despoil  the  Dharma  in  a  way  that  non-Buddhists  and  Deva- 
mara  could  not.  If  you  receive  the  Buddha’s  precepts,  you  should  protect 
the  Buddha’s  precepts — the  way  that  a  parent  thinks  of  his  only  child,  or 
the  way  that  a  child  serves  his  parents.  When  a  bodhisattva  hears  evil  non- 
Buddhists  denigrating  the  Buddha’s  precepts  with  foul  language,  it  is  just 
like  three  hundred  spears  piercing  his  heart,  like  a  thousand  swords  and  ten 
thousand  club  striking  his  body.  “I  would  rather  pass  a  hundred  eons  in  hell 
than  hear  once  the  voice  of  someone  denigrating  the  Buddha’s  precepts  with 
foul  language.”  How  much  worse  it  is  for  someone  to  denigrate  the  precepts 
on  his  own,  or  try  to  arrange  a  situation  that  encourages  someone  else  to 
denigrate  the  Dharma.  There  is,  indeed  no  piety  to  be  seen  here.  If  someone 
deliberately  does  this,  it  constitutes  a  minor  transgression  of  the  precepts. 
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[Commentary]  To  discuss  right  and  wrong  and  to  destroy  the  tradition  is 
something  that  can  only  be  done  by  insiders;  it  is  beyond  the  capability  of 
non-Buddhists.  As  the  Sutra  of  the  Lotus  Flower  Face  says: 

The  Buddha  said  to  Ananda:  “It  is  like  a  lion  that  has  reached  the  end 
of  his  life.  Whether  from  the  air,  from  the  earth,  or  from  the  water,  the 
sentient  beings  of  that  land  would  not  dare  to  eat  that  lion’s  flesh.  Only 
the  worms  that  grew  within  the  lion’s  own  body  dare  to  eat  the  lion’s  flesh. 
Ananda,  my  Dharma  is  not  something  that  can  be  corrupted  from  the 
outside.  It  is  the  monks  who  are  within  my  Dharma  who  are  capable  of 
destroying  the  Buddhadharma  that  has  been  developed  as  the  accumulation 
of  strenuous  practice  and  suffering  over  three  incalculably  long  eons.” 
(T  386.12.1072c23-28) 

CIS, 

[Sutra]  You  should  study  these  nine  precepts  and  uphold  them  with 
reverence.  My  disciples,  you  should  memorize  these  forty-eight  minor 
precepts.  All  bodhisattvas  of  the  past  have  recited  them,  all  bodhisattvas  of  the 
future  will  recite  them,  and  all  bodhisattvas  of  the  present  are  reciting  them. 


3.  General  Conclusion 
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[Sutra]  My  disciples,  listen  well!  These  ten  grave  and  forty-eight  minor 
precepts  have  been  recited,  will  be  recited,  and  are  now  being  recited  by 
the  buddhas  of  the  three  divisions  of  time.  All  of  you  in  the  great  assembly, 
whether  you  be  kings,  princes,  high  officials,  monks,  nuns,  laymen,  or 
laywomen,  who  receive  this  bodhisattva  precepts  should  memorize  and  recite 
them.  You  should  copy  them  to  make  scrolls  of  the  precepts  of  the  ever- 
abiding  Buddha  nature,  which  should  be  transmitted  through  the  three 
divisions  of  time  so  that  all  sentient  beings  can  be  continually  taught  without 
interruption.  Gaining  a  vision  of  the  thousand  buddhas,  each  buddha  proffers 
his  hand  so  that  from  lifetime  to  lifetime  you  will  not  fall  into  evil  rebirths 
or  the  eight  circumstances  of  difficulty  in  encountering  the  Dharma.  You 
will  always  be  born  as  a  human  or  celestial.  I  now  sit  beneath  the  bodhi  tree, 
briefly  revealing  the  teaching  of  the  moral  code  of  the  seven  buddhas.  You 
should  now,  with  full  concentration  study  the  pratimoksa ,  practicing  it  with 
joy  and  reverence.  These  are  explained  one  by  one  in  detail  in  the  Chapter  of 
the  Markless  Heavenly  King.  At  that  time,  the  three  thousand  monks  who 
were  listening  heard  the  Buddha  recite  the  precepts  himself.  Every  mind  was 
filled  with  faith,  and  dancing  with  joy,  they  memorized  them. 

fefc-H-PT 

[Commentary]  This  the  third  part  of  the  teaching  of  the  minor  precepts. 


A.  Dissemination  Section 

i.  Concluding  Exhortation  for  Faithful  Practice  ErFf 
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From  here  is  the  third  part,  the  concluding  exhortation  to  faithfully  practice. 
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[Sutra]  At  this  moment  Sakyamuni  Buddha  finished  his  discourse  on 
the  Chapter  of  the  Dharma  of  the  Ten  Inexhaustible  Precepts  from  within 
the  Chapter  of  the  Dharma  Gate  of  the  Mind  Ground  of  Vairocana  Buddha 
in  the  world  of  the  lotus  flower  platform  store,  as  did  millions  of  billions  of 
Sakyamunis.  They  have  taught  this  in  the  ten  locations  from  the  heavenly 
palace  of  Mahesvara  down  to  beneath  the  bodhi  tree  for  inexpressibly 
vast  numbers  of  great  assemblies  of  bodhisattvas,  who  have  memorized 
and  recited,  and  re-explained  the  meaning  of  the  content  just  like  this.  In 
millions  of  billions  of  worlds,  lotus-store  worlds,  infinite  numbers  of  worlds; 
all  buddhas  taught  fully  about  all  stores  of  the  buddha-mind;  ground  stores, 
precept  stores,  stores  of  immeasurable  practices  and  vows,  stores  of  the  causes 
and  effects  of  the  eternally  present  Buddha-nature,  and  the  immeasurable 
store  of  all  teachings.  Within  millions  and  billions  of  worlds,  all  sentient 
beings  preserve  these  precepts,  joyfully  receive  and  practice  them.  If  we 
explained  each  aspect  of  the  mind  ground  in  detail,  it  would  be  like  that 
found  in  the  Chapter  of  the  Buddha  Flower- Radiance  King. 
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[Commentary]  From  beginning  to  end,  this  fascicle  is  divided  in  three 
parts.  This  is  the  third,  the  dissemination  part.  The  point  of  this  passage 
should  be  understood  to  be  that  when  this  one  Sakyamuni  practices 
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contemplation,  the  rest  of  the  Sakyamunis  follow  suit.  The  text  going  from 
“Mahesvara”  explains  all  the  places  in  the  ten  galaxies,  as  first  explained  in 
the  beginning  of  this  fascicle.  As  for  “mind-store”  and  so  forth,  tradition  says: 
“The  mind-store  refers  to  the  three  worthy  levels;  ground  store  refers  to  the 
ten  bhitmis',  the  precept  store  is  the  ten  grave  and  forty-eight  minor  precepts. 
Stores  of  immeasurable  practices  and  vows  are  none  other  than  the  practices 
and  vows  of  the  above  three  worthy  levels  and  ten  bhumis.”Th.e  causes  are  the 
[practices  done  in  the]  three  incalculably  long  eons.  The  effects  are  the  four 
kinds  of  purified  cognition.  The  eternally  abiding  Buddha-nature  is  the  pure 
realm  of  cognitive  experience.  The  ensuing  conclusion  can  be  understood  as  is. 
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A. 

Abhidharma,  17,  57, 181, 183-184,  320, 
323 

Abhidharmakosa-bhasya ,  212, 272,  320,  323 

Abhidharma-samuccaya ,  320 

Abhidharma  treatises,  363 

deary  a,  318,  321 

adamantine  samadhi,  147, 149 

admonishment  against  wrong  behavior,  73 

afflictions,  144 

Agamas,  393 

Agama  Sutra ,  219 

aggregate  of  conceptualization,  115 
aggregate  of  form,  160 
Ajatasatru,  264,  345 
Akasagarbha,  206 
alayavijnana ,  106 
Ambrosia,  240-241 
Amitabha-sutra ,  69 
Analects ,  294 
Ananda,  345, 424 
Anavatapta,  212 
Angulimaliya-sutra ,  326 
anuttara-samyak-sambodhi ,  242 
Apprehending  the  dharma-nature,  101 
approach  of  non-duality,  113 
Aryadeva,  78 
ascetic  born  of  a  deer,  279 
aspect  of  reception,  224 
aspect  of  starting  the  process,  74 
aspect  of  transcendence,  178 
aspect  of  transformation,  190, 193 
aspiration  for  enlightenment,  244,  379, 
405, 417 
Asvaka,  253 

attachment  to  dharmas,  104 
attentiveness,  129 
attentiveness  ( samprajana ),  412 
auspicious  sign,  361,  406,  409-410 
auspicious  vision,  360—361 


austerities  (dhuta),  388 
avici ,  372 

Awakening  ofMahayana  Faith ,  18, 104 
awareness  of  concentration,  174 
awareness  of  dharmas,  120 
awareness  of  suffering,  161, 163 


B. 

Bai  Juyi,  12 

basis  of  the  bodhisattvas,  251 
Bei  Pingzhou,  368 
beneficent  samadhi,  126 
Beommanggyeong gojeokgi,  9,  16,  19, 
23-24,  30,54,56,59 
Beommanggyeong  sulgi ,  30 
Beyond  all  dharmas,  200 
bhiksu,  234, 253, 273, 309,  396 
Bhiksu  Dharma  teachers,  420 
bhiksu  Jayamati,  290 
bhiksunis ,  252, 289,  309, 396, 423 
bhiksu  precepts,  254 
bhiksus,  225, 252, 269, 283, 289, 291, 
362,423 
bhumis ,  348,  427 
bliss  of  nirvana,  279 
bliss  ( sukha ),  129,  412 
Blue  Hill,  8, 13 
Blue  Hill  Sramana,  6,  8 
bodhi,  78 

bodhi-mind,  146—147 
bodhisattva,  19,  55,  71,  75,  90,  259 
Bodhisattvabhumi-sastra ,  33, 58,  85, 282, 
293,297,299,302,317,336, 
353-354,  362,  370, 377 
Bodhisattvabhumi- sutra ,  55,  58,  226 
bodhisattva  beginners,  302 
bodhisattva  canon,  69 
bodhisattva  Dharma  teachers,  403 
bodhisattvahood,  68 
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bodhisattva  moral  code,  44,  263,  271—272 
bodhisattva  Mysterious  Penetration 
Flower  Radiance  King,  83 
bodhisattva parajika  offense,  260, 263, 

265, 276, 283-289, 296, 304, 307 
Bodhisattvapitaka-sutra,  279 
bodhisattva  practices,  354 
bodhisattva  pratimoksa,  20—21, 221, 258 
bodhisattva  preceptor,  402 
bodhisattva  precepts,  19, 22,  34,  39,  40-42, 
44,  49,  53-59, 69, 72, 224, 248, 252, 
254, 352, 381, 396,  398,  405-406, 408, 
414 

bodhisattvas,  41,  83, 116, 146—147, 157, 
163, 167, 172, 179, 198, 225, 236, 

293, 301, 305, 308,  330, 335,  341 
bodhisattvas  code  of  morality,  355 
bodhisattvas  Dharma  body,  196 
bodhisattvas’ great  compassion,  338 
bodhisattvas  maintenance  of  the  precepts, 
380 

bodhisattvas  of  the  three  divisions  of 
time,  211 

bodhisattvas  practice,  79,  392 
bodhisattvas  transmundane  moral 
discipline,  283 

Bodhisattvas  Vinaya  Sutra,  20, 356 

Bodhisattva  Vinaya,  71,  72 

Bodhisattva  Vinaya  Sutra ,  355 

bodhi  tree,  215,  219,  221,  240,  246 

body  of  Vairocana,  240 

Bonmokyo  gekan  koshakuki  jutsu  shakusho ,  7 

Bonmokyo  koshakuki  buko  bunshu ,  56 

Bonmokyo  koshakuki  hobosho ,  16 

Bonmokyo  koshakuki  jusshakusho ,  11, 17 

Bonmokyo  koshakuki  kogi ,  31 

Bosal gyebon  jibeom  yogi-,  40,  59 

Bosal  gyebon  jong-yo ,  54, 56, 59 

Bosal  gyebon  so ,  30 

Bosatsu  kaihon  shuyo  buko  bunshu ,  56 

Bosatsu  kaihon  shuyo  zobunshu ,  56 


Brahma,  79 
Brahmadanda ,  401 
Brahma  King  Sikhin,  238 
Brahma  Lords,  80 
Brahman,  300 
Brahman  heavens,  247 
Brahma’s  Net,  19, 24, 58,  81 
Brahma’s  Net  Pratimoksa,  20—21,  30, 
39-40,  59 

Brahma’s  Net  precepts  sutra,  31 
Buddha,  42,  75,  80, 145, 154, 173, 212, 
218,222,  357,375,  402 
Buddhadharma,  49, 122, 170,  202,  204, 
290,319,  392,  414-415,  424 
buddha  essences,  197 
Buddha  Flower  Sutra ,  147, 149 
Buddhahood,  85, 107, 121, 127, 144,  320 
Buddha-land,  153 

Buddha-nature,  20, 43-44,  85, 178-179, 
199, 223, 275,  309,  313, 353,  363, 

365,  426 

Buddha-nature  mind  of  reverence  and 
compassion,  267 
Buddha-nature  precepts,  20 
Buddha  realm,  169, 196, 199-200,  203 
Buddha  Realm  of  the  Essential  Nature, 
201 

buddhas,  196 

Buddha-seed,  258, 350,  368 

Buddha’s  precepts,  244,  252,  384, 423 

Buddha’s  realms  and  grounds,  205 

Buddha’s  Roar  Samadhi,  193 

Buddha’s  scriptures  and  vinaya,  363—364 

Buddha’s  skillful  teaching  methods,  145 

buddhas’  supernormal  power,  83 

Buddha  stage,  203,  245 

Buddha’s  teachings  of  the  three  times,  169 

Buddha-stupa,  269 

Buddha’s  Vinaya,  416 

Buddha’s  virtue,  380 

Buddhist  disciples,  49 
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Buddhist  practice,  53 
Buddhist  scholasticism,  13 
Buddhist  vinaya,  59 
Buko  bunshu ,  56 


C. 

Caotangsi,  69 

Capacity,  68 

cardinal  parajika ,  295 

cardinal  principle  of  emptiness,  136—137 

Chanda,  253 

Chang’an,  69 

change-transformation,  136 
Characteristics,  18 
Chengzhao  Dashi,  7 
Cheonggu  Samun  (the  Blue  Hill 
Sramana),  12 
Cheongu ,  67 
Chinese,  35 

Chinese  doctrinal  classification,  14 

Choe  Chiwon,  10 

Chronicle  of  Western  Regions ,  220 

Chuan’ao,  23,  31 

Ci’en  of  Haedong,  5 

code  of  morality  of  the  Great  Vehicle,  337 
cognition,  132 
Cognition  bit  by  bit,  183 
cognition  of  equality,  168 
cognition  of  the  emptiness,  124 
cognition  of  the  way,  195 
cognitive  hindrances,  104 
Come  One  (tathagata),  202 
comfortable  awareness,  174 
compassion,  77—7 8 
compilation  of  the  precepts,  221 
Completely  [and  Accurately]  Enlightened 
( samyak-sambuddha ),  204 
completion,  190-191 
completion  of  diligence,  191 


completion  of  great  clarity,  192 
completion  of  liberation,  191 
completion  of  mindfulness,  191 
completion  of  morality,  224 
completion  of  the  knowledge  of  others’ 
liberation,  191 
completion  of  wisdom,  191 
compounded  suffering,  161, 164 
concentration-illumination  108 
concentration  power  of  the  bodhisattvas, 
178 

concentration-result  of  concentration,  174 
conceptualizing  consciousness 
(manovijnana) ,  238 
conceptual  proliferations,  129 
concluding  sutra,  21 
concomitant  with  wisdom,  106 
conditioned,  101, 105 
conditions,  119, 161, 164 
conditions  for  suffering,  161, 163 
Confucian,  47 
Confucianism,  48 
Confucius,  17 

consciousness,  43, 115, 117, 161, 164, 171, 
223 

consciousness  of  suffering,  163—164 
consciousness-only,  12, 19 
contact  consciousness,  170 
contact  ( sparse ),  171 
contemplating  emptiness,  121 
contemplation  awareness,  174,  176 
contemplation  of  emptiness,  122 
contemplation  of  non-duality,  116 
contemplation  of  production  from 
emptiness,  141 
contemplative  wisdom,  128 
conventional,  112 

conventional  dharma,  127—128, 176 
conventional  Dharma  teachings,  145 
conventional  filial  piety,  45,  358 
conventional  nature,  138 
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conventional/nominal  approach,  110 
conventional  truth,  137, 174—175 
conventional  truth  and  the  ultimate  truth, 
132 

correct  Dharma,  40,  348—349,  383 
Correctly  and  Peerlessly  Enlightened 
(. samyak-sambuddhah ),  202 
correct  mindfulness  of  the  emptiness  of 
original  nature,  141 

countless  wholesome  and  unwholesome 
states  of  mind,  165 
craving  ( trsna ),  171 
crystal-clear  illumination,  130—131 
cultivating  goodness,  53 


D. 

Daehyeon,  (See  Taehyeon) 

Daeseong,  47 
Dafeng,  10 
Dajianfusi,  10 
dana ,  267 
Daofeng,  7 
Daorong,  70 
Daoxuan,  31,  271 
Das  abhumika- sutra ,  236 
Dasabhumikasutra-sastra ,  163, 248,  290 
Das abhumika- vibhasa,  24,  30, 116, 167, 
231,301-302,312 
Dasacakra-Ksitigarbha- sutra ,  291 
deception,  96—97,  286 
deluded  conceptualization,  115 
deportment  of  the  buddhas,  148 
Deserving  of  Offerings  ( arhat ),  202,  204 
Desire,  278 

determination  for  enlightenment,  119—120 
Deva-mara,  423 
dharani ,  404 

Dharma,  18, 49-50,  76-77,  80, 118, 
121-125, 134, 137-138, 148, 154, 


156-157, 163, 172-174, 177, 181, 
183-184, 189, 192, 195, 200-202, 
213, 235, 250-251, 271, 298,  301, 
319,  333,335-336,411,425 
Dharma  and  non-Dharma,  188 
Dharma  body,  43,  45-47,  74,  91-92, 126, 
166, 168, 195, 204, 206, 223, 248, 
279,313,383,387 
Dharma-body  Buddha,  206 
Dharma  concentration,  194 
Dharma  garments,  403 
Dharma  gate  of  freedom  from  desire,  284 
Dharma  gate  of  realization,  193 
Dharma  gate  of  the  Bodhisattva’s  Stages 
of  Practice,  19 

Dharma-gate  of  the  virtue  of 
understanding,  91 
Dharma  King,  80,  222 
Dharmaksema,  71—72 
Dharma  lecture,  421 
Dharma  nature,  100, 111—112, 202,  204 
Dharma  of  the  conventional  truth,  100 
Dharma  of  the  Great  Vehicle,  363—364 
Dharma  of  the  mind-ground,  220 
Dharma  of  the  peak  samadhi,  179 
Dharma-precepts,  43, 223,  249 
Dharma  realm,  77,  81, 108, 135, 143, 145, 
155 

dharmas,  94, 112, 119, 127-128, 145, 166 
Dharma  seats,  398 
Dharma  seed,  126 
Dharma  seniority,  398 
dharmas  of  aggregates,  130 
dharmas  of  I  and  Mine,  128—129 
dharmas  of  the  five  aggregates,  118 
dharmas  of  the  three  times,  144 
Dharma  stage,  121-122 
Dharma  teacher,  41, 252, 332—333, 336, 
355,359,  361 

Dharma  teacher  of  the  Great  Vehicle,  332 
Dharma  teachings,  126, 188, 193 
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Dharma  words,  125 
dharmic  essences,  111 
dhuta,  388-390, 392 
Dhyana ,  216 
Diadem  Sutra ,  361 
Diamond  Sutra ,  69 
directive  karma,  116 
direct  path  of  emptiness,  113 
discourses  ( vaipulya ),  170 
discriminating  cognition,  183 
dispositions  ( samskara ),  171 
Divination  Sutra ,  58 
divine  knowledge  of  aspirations,  186 
divine  knowledge  of  enlightenment,  186 
divine  knowledge  of  humans,  185 
divine  knowledge  of  liberation,  185 
divine  knowledge  of  meditative  states,  185 
divine  knowledge  of  recollection,  186 
divine  knowledge  of  the  minds  of  others, 
185 

Doctrinal  Essentials ,  {of  the  Sutra  of  Brahma's 
Net),  40, 235, 255, 258, 295, 309, 313 
Doctrinal  Essentials  of  the  Bodhisattva 
Pratimoksa ,  16 
doctrinal  tenets,  68 
doctrinal  theme,  73 
Dojeung,  5,  7, 10-11,13,17 
double  understanding  of  the  single 
emptiness,  143 
duskrta ,  409 


E. 

Earth-holder  Pratimoksa ,  72 
East  Asian  Yogacara  school,  17 
East  of  the  Sea,  12 
effects  of  karma,  134 
eight  difficult,  113 

eight  difficult  circumstances,  329,  331,  400 
eighteen  distinctive  abilities  of  the 


Buddha,  190 

eighteen  distinctive  characteristics,  91, 153 
eighteen  distinctive  practices,  91 
eighteen  elements,  94 
eight  fields  of  merit,  339, 369 
eight  inverted  views,  96, 103—104 
eight  kinds  of  suffering,  162 
eight  maras,  147 
eight  precepts,  329—330 
Ekasrriga,  279 
Empress  Wu  Zetian,  10 
emptiness,  78-79,  87, 112, 119, 121-122, 
127, 130, 133, 135, 139-140, 142, 

146, 148, 162, 166 
emptiness  and  thusness,  128 
emptiness  of  all  dharmas,  132—133 
emptiness  of  all  emptiness,  98, 121, 138 
emptiness  of  dharmas,  95, 122—123, 125, 
128-129, 136,  338 
emptiness  of  emptiness,  130, 203 
emptiness  of  equality,  203 
emptiness  of  essence  and  function,  138 
emptiness  of  essences,  117 
emptiness  of  form,  133 
emptiness  of  nature,  76 
emptiness  of  nonarising,  144 
emptiness  of  person,  95, 123 
emptiness  of  the  aggregates,  118 
emptiness  of  the  donor,  95 
emptiness  of  the  effects,  119 
emptiness  of  the  recipient,  95 
emptiness  of  the  unconditioned,  132 
emptiness  seed,  126 
emptiness  within  the  nonarising  of 
dharmas,  128 

empty,  101,  111,  115, 128, 132-133, 138 
empty  and  without  marks,  119 
emptying  of  emptiness,  103—104 
emptying  of  the  hindrances,  106 
empty  of  emptiness,  139 
empty  of  marks,  120 
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empty  space,  122-123, 192 
enlightenment,  19,  41,  68,  76, 218,  246, 
294,321,387 
enters  contemplation,  162 
enters  the  way,  116 
entrance  of  equality,  196 
equality  of  emptiness,  166 
essence  of  all  wisdom,  162 
essence  of  cognition,  105 
essence  of  the  Dharma,  169 
essence  of  the  mind-king,  106 
essence  of  the  practices,  158 
essence  of  the  precepts,  43 
essence  of  true  cognition,  126 
essence  of  wisdom,  105—106 
essential  nature,  87, 138,  202 
eternally  abiding  Dharma-body,  87 
evil  hankering,  352 
exhortation,  221 
existence,  78, 139 

existence  and  nonexistence,  140,  154 
existence  of  the  middle  way,  137 
existent,  251 

existents  and  non-existents,  100 
expounder  of  the  Dharma,  370 
extirpating  the  bond  of  self,  110 
extremes  of  existence  and  non-existence,  108 


F. 

Faculties  of  wisdom  are  complete,  166 
Faculty  of  Joy  Bodhisattva,  290 
faith  awareness,  174 
Fajin,  72 

family  of  the  Buddha,  116 
Fanwangjing pusa  jieben ,  21 
Fanwangjing  pusa  jieben  shu ,  30,  257 
Faxian,  31 

Faxiang  school,  10, 31 

Fazang,  17, 23-24,  30-31, 33, 35, 42,  47, 


49-51,  70-71,  81, 257, 269, 273, 283, 
328,  339,  373, 376, 378-379,  394, 
396,407,  409-410, 422 
Feixi,  69 

filial  of  the  filial,  46 

filial  piety,  20, 44, 46—48,  246,  358 

filial  piety  of  the  samgha,  46 

fine  analysis  ( vicara ),  129, 412 

first  mental  state,  118 

five  aggregates,  115 

five  clusters,  115 

five  desires,  167 

five  layman’s  precepts,  22,  329 

Five  Part  Vinaya,  30,  271—274 

five  precepts  of  the  sravakas ,  396 

five  pungent  plants,  327, 328 

five  secular  precepts,  57 

five  sense  consciousnesses  ( pancendriya ),  238 

five  skandhas,  94 

Flower  Ornament  Sutra ,  24,  30, 54, 

216-217, 219, 236, 328,  335,  380 
Flower  Radiance  King  Great  Wisdom 
Illumination  Bodhisattva,  92 
Flower  Store  World,  219 
form,  43,117 

forty  eight  minor  precepts,  74 
forty-eight  minor  precepts,  317, 407 
four  immeasurable  states  of  mind,  158 
four  inversions,  106 

Four-Part  Vinaya ,  30, 57, 222,  269, 271,  277 
fourth  dhyana,  220 

fourth  of  the  four  wholesome  roots,  320 

four  vows,  383 

free  from  retrogression,  149 

fruition  of  karma,  155 

full  reception  of  the  precepts,  41,  55 


Gandhamadana,  212 
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Ganjin,  35 
gatha ,  245 
Gautama,  218 
Gaya,  215 

gift  of  the  Dharma,  302 
Gojeokgi ,  9, 14, 16-17, 19, 31, 35, 38, 43,  71 
Golden  Light  Sutra ,  12 
Goryeo  Daejang  gyeong,  19 
grasping  (upadana) ,  171 
grave  crimes  and  the  minor  transgression 
of  the  precepts,  410 
grave  offense,  272, 274 
Great  Bodhi,  76 

Great  Brahma’s  Net  Precepts,  19 
Great  Collection  Scripture ,  24 
Great  Collection  Sutra ,  219 
Great  moral  discipline,  249 
great  understanding,  359 
Great  Vehicle,  77,  79, 102, 120, 140, 
142-143, 179, 233, 294, 296,  309, 

313,  337,  347,  349, 358, 361, 365, 

379,  401,  413-414 
Great  Vehicle  Dharma,  365 
Great  Vehicle  fruition,  179 
Great  Vehicle  practices,  332 
Great  Vehicle  precepts,  247 
Great  Vehicle  scriptures  and  vinaya, 
348-349,382,  399,  411 
Great  Vehicle  teachings,  364 
great  wisdom,  203 
great  yearning,  107 

ground  of  Floral  Radiance  of  the  Essence, 
184 

ground  of  Flower  Ornamentation  of  the 
Essence,  198 

ground  of  the  Buddha-nature,  155 
ground  of  the  essence  of  completion,  188 
ground  of  the  essence  of  the  wisdom  of 
equality,  153 

ground  of  the  essence  of  wisdom,  180 
group  of  sages,  147 


group  of  six  bhiksus,  253 
groups  of  bodhisattvas,  399 
Guiam,  11 

Gyeongdeok,  12, 47-48 
Gyeongheung,  5, 13 
Gyeongju,  6 
Gyonen,  6, 11, 18,  56 


H. 

Haedong,  8 

Haedong  Dharma  Master,  8 
Haedong  Yogacara,  24 
halo  of  Amitabha,  237 
Heavenly  King  Mahesvara,  220 
Heaven  of  Mahesvara,  218 
Hill  Dharma  Anthology,  34 
Hlnayana,  19, 21,  72, 103-104,  222, 232 
Hlnayana  and  Mahayana  precepts,  35,  59 
Hlnayana  code  of  discipline,  271 
Hlnayana  monastic  precepts,  57 
Hlnayana  precepts,  54— 56,  252,  264,  271 
Hlnayana  teachings,  280 
historical  narratives  ( avadana ),  170 
Hoe-eom,  11 
holy  path,  147 
Hosso  School,  19 
householder  bodhisattva,  371 
Huayan,  31, 54 
Huayan  jing ,  20, 54 
Huayan-Tathagatagarbha  system,  18 
Huiguan,  70 

hundred  thousand  samadhi-entrances,  195 
Hwarang  youth  corps,  57 
Hyeon  Yuga,  1 1 


I. 

I  and  Mine,  121—122 
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icchantikas ,  44 

illuminated  Dharma  realm,  108 
illuminating  cognition,  108 
illuminating  the  two  truths,  109 
illuminating  true  cognition,  106 
illumination  of  wisdom,  106 
incarnated  Buddha,  81 
indestructible  mind,  147 
Indian  Buddhist  vinaya,  57 
indifference  ( upeksa ),  129,  412 
indifferent  awareness,  174 
innumerable  merits  of  bodhi,  107 
instantaneous  path,  183 
internal  clarity,  129 

internal  clarity  (adhyatma- sampras  ada) ,  412 
investigation  ( vitarka ),  129,  412 
I  or  Mine,  122 


J. 

Jade  Volumes ,  8 
Jajang,  5,  23,  57-59 
jambu ,  219 

Jambudvlpa,  86,  88, 214,  219,  221 

Japanese  Vinaya  school,  14 

Jayamati,  290 

Jifayue  jing ,  404 

Jifayue  sheku  tuoluoni  jing ,  404 

jing,  80 

Jinheung,  22 

Jinjeongsa,  47 

Jinpyo,  58-59 

Jong-yo  (see  Doctrinal  Essentials)  Josen, 
7,17 

joy  (pramudita) ,  129, 412 
joy  of  attainment  of  the  marvelous  flower 
samadhi,  168 
joy  of  Buddhahood,  168 
joy  of  freedom  of  fear  of  the  ten  evil 
forms  of  behavior,  168 


joy  of  the  ten  grounds,  168 

joyous  mind  of  emptied  emptiness,  121 


K. 

Kakujo,  56 
kalpa,  156 

Kalpana  manditika ,  77 
kalpas,  172, 196-197,211 
Kapilavastu,  218 
karma,  144 

karmic  effects,  136—137 

karmic  flux,  159-160, 164 

karmic  formation,  117 

karmic  fruit,  116 

kasaya ,  403 

kinds  of  filial,  45 

King  of  the  Brahma  Heaven,  218 

knowledge  of  the  divine  body,  184 

knowledge  of  the  divine  ear,  184 

knowledge  of  the  divine  eye,  184, 186 

Korean  Yogacara,  5 

Kos'a ,  212 

Kosho,  56 

Kuiji,  10 

Kumarajlva,  19-20,  69-70 


L. 

Lahkavatara-sutra ,  326 
lay  bodhisattvas,  289 
leaving  home  at  the  age  of  seven,  220 
lesser  Huayan,  39 
liberation,  146-147, 162 
liberation  from  all  afflictions,  222 
Liberator  of  the  World,  202,  205 
Lishe,  31 

locus  overcome  by  the  other,  266 
Lotus  Flower  Platform  Store  World 
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Ocean,  86 

Lotus  Flower  Store  World,  213 
Lotus  Flower  Store  World  Ocean,  216 
Lotus  Platform  Store  Realm,  92 
Lotus  Sutra ,  69—70,  365 


M. 

Madhyamaka,  69 
Madhyamaka-karika ,  69 
Madhyamaka-sastra ,  70 
Madhyanta-vibhaga,  195 
Magadha,  68 
Mahabharata ,  279 
Mahabrahma  Kings,  220 
Mahakaruna-pundarika-sutra ,  393 
Mahakasyapa,  397 
Mahamegha-sutra ,  326 
Maha-p ra jndpara m ita-sastra ,  69 
Mahap  ra j n  dp  a  ra  m  i  ta  -s'astra ,  24,  30,  87, 

228, 230, 256, 259, 261, 275, 277, 
285-286, 290, 311, 390-392,  396-397, 
399 

Mahap  ra jnapa  ra  m  i  td  -sutra ,  232—233,  382 
Maharatnakuta-sutra ,  394 
Mahdsamghika-vinaya ,  269, 271 
Mahasamnipata-sutra ,  270, 272,  292,  301, 
303,  348,  394 
Mahavaipulya-sutra ,  272 
Mahayana,  19,  69,  72, 103-104,  219, 222, 
281 

Mahayana  and  Hlnayana,  59 
Mahayana  and  Hlnayana  precepts,  21 
Mahayana  and  Hlnayana  vinaya,  20 
Mahaydndbhidharma-samuccaya-vydkhya , 
238 

Mahayana  bodhisattva,  58 
Mahayana  bodhisattva  path,  59 
Mahayana  bodhisattva  precepts,  20—21,  53 
Mahayana  Brahma’s  Net  precepts,  16, 56 


Mahayana  Buddhism,  13, 23, 52—53 
Mahayana  doctrines,  18,  57 
Mahayana  mind  ground  precepts,  19 
Mahayana  moral  discipline,  21, 249 
Mahayana  precepts,  16, 19, 21,  39-40, 
54-55,57,412 
Mahayana  principles,  226 
Mahayana-samgraha ,  229—230,  246, 421 
Mahayana  sastras,  14 
Mahayana  scriptures,  14, 29,  54 
Mahay ana-sutralarnkara,  230, 232, 380 
Mahayana  texts,  23 
Mahayana  thought,  20 
Mahayana  vinaya,  14,  23,  54—55 
Mahayana  vinaya  sutras,  21 
Mahayana  Yoga  of  the  Adamantine  Ocean, 
Manjusri  with  a  Thousand  Arms  and 
Thousand  Bowls:  Great  King  ofTantras , 
96 

Mahesvara,  82, 214-215, 426 
main  text,  68 

Maitreya,  72,  84,  327, 396,  398 
Maitreya  Buddha,  393 
Manjusri,  72,  326,  396-398,  403 
Mara,  147, 219 
Mara  Kings,  219 
Mara  realm,  199-200 
Maras,  195,  200 
markless  faith,  132—133 
markless  mental  state,  144 
markless  mind,  144 
marklessness,  108, 122—123, 146, 148 
markless  practices,  109 
markless  samadhi  of  immeasurable 
activities,  103 

markless  samadhi  of  innumerable 
practices,  103 
mark  no  non-mind,  98 
mark  of  existence  and  nonexistence,  98—99 
mark  of  nonexistence,  99 
mark  of  objects  and  no  objects,  98 
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marks  of  patience,  98, 100 
Marks  of  the  conventional,  110 
marvelous  flower  samadhi,  168 
Maya,  218 

means  of  supernormal  cognition,  192 
means  of  the  mental  state  of  yearning,  108 
meditations  of  stilling  and  insight  on  the 
nominal,  104 

meditative  concentration,  20 
meditative  inquiry,  159 
Mencius,  248 

“Mental  activities  of  the  buddhas”,  175 
mental  behavior,  73 
mental  state  of  caring  speech,  125 
mental  state  of  concentration,  129 
mental  state  of  detachment,  94, 122—123 
mental  state  of  forgetting  marks,  144 
mental  state  of  giving,  124 
mental  state  of  insight,  130 
mental  state  of  meditative  concentration, 
103 

mental  state  of  the  precepts,  96 
mental  state  of  the  vow,  107 
mental  state  of  wisdom,  105 
Mentation,  43, 223 
merit,  116 

merit  of  all  practices,  109 
merit  of  the  arhat,  225 
metaphor,  132 
middle  path,  137 
middle  way,  154 

middle  way  of  cause  and  effect,  136 
middle  way  of  causes  and  conditions, 
174-175 

middle  way  of  the  wisdom  of  the  two 
kinds  of  emptiness,  147—148 
mind,  43,161,164,  234 
mindfulness  ( smrti ),  129, 134,  412 
mind-king,  106 
mind  of  sentient  beings,  74 
mind  of  wisdom,  106 


mind  produced  from  emptiness,  141 
Mingkuang,  31 
minor  precepts,  317,  322,  425 
minor  transgression,  322 
minor  transgression  of  the  precepts,  327, 
333,  338,  340,  343,  346-347,  351, 
353-355,357,363,366-367, 
370-371, 373, 376, 378-379, 382, 
385,  389,  395,  400,  403,  407,  413, 
415-417,421,423 
minor  violation  of  the  precepts,  344 
misdeed  ( duskrta ),  410 
Monastery,  333 

moral  discipline,  20, 45,  247, 249 

Mt.  Sumeru,  80 

muni ,  247 

Myeonggwan,  22 

Myoryu,  32 

Myriad  Jewel  Adamant  Store,  216 
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Nagarjuna,  69, 101,  279,  298 
name  and  form,  171 
Namsan,  6 
Nanda,  253 
Nanshan  Dashi,  7 
Nature,  18 

nature  of  dharmas,  87 
nature  of  insight,  130 
nature  of  the  buddhas,  144 
nature  of  the  Dharma,  259 
nature  of  thusness,  74 
nature  of  true  emptiness,  140 
Nature  School,  18 
natures  of  sentient  beings,  199 
natures  of  the  real  and  conventional,  124 
natures  of  the  real  and  the  conventional, 
138 

nescience  ( avidya ),  171 
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Net  of  Brahma,  79,  80 
newly- ini  dated  bodhisattvas,  258 
Nidanas,  327 
Nirmanarati  Heaven,  214 
nirvana,  75,  78, 179, 191, 200-201, 219, 
278,  333,  336,  363 
nirvana  in  the  present  lifetime,  231 
nirvana  of  the  two  vehicles,  304 
nirvana-result,  135 

Nirvana  Sutra,  20,  24,  30,  42,  50, 232, 
245, 247, 259, 264, 270, 282, 292, 
330,  337, 341,  350, 378, 380, 408, 421 
nirvanic  precepts,  241 
no  abiding,  117 
no  accumulation,  122 
no  arising,  117 
no  cessation,  117 
no  combination,  95 
no  marks,  136 
nominal,  111—112 

nominal  designation  of  dharmas,  136 
nominal  function,  138 
nominal  selves  of  persons  and  dharmas, 
133 

nominal  selves  of  the  triple  realm,  133 
non-abiding  Way,  78 
nonarising,  131—133 
nonarising  of  dharmas,  127 
non-attachment  to  self,  119—120 
Non-buddhas,  196 
Non-creation,  122—123 
non-existence,  78 

non-existent,  109,  111,  131—133,251 
non-kalpas,  196-197 
Non-meditative,  188 
nonproduction  of  thoughts,  121 
nonretrogression,  141 
non-way,  196 

not  being  the  six  destinies  of  sentient 
beings,  196 

not-non-meditative  states,  188 
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objective  dharmas,  118 
observance,  56 
observation  of  dharmas,  109 
observing  the  precepts,  41 
Observing  the  single  truth  of  the  middle 
way,  108 

old  name  for  Silla,  8 
One  Mind,  18,  74 
one-pointedness  of  the  mind 
( cittaikagrata) ,  129,412 
One  Vehicle,  142—143 
One  Vehicle  samadhi,  168 
One  Vehicle  teaching,  313 
original  aspiration  of  the  bodhisattva,  297 
original  self-nature,  43, 222—223 
original  site  of  enlightenment,  240 
original  source  of  the  buddhas,  251 
original  teacher,  241 
Original  Teacher,  8 1 
original  vow  of  bodhisattvas,  296 
orthodox  principles  of  Mahayana,  265 
other-dependence,  111 
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parajika ,  265—266, 269, 274,  284,  305, 
308,344, 409-410 
parajika  dharma,  40 
parajika  offense,  235, 256,  268, 282, 
286-287, 290, 293, 296, 306, 350, 
367,410 

parajika  offense  for  bodhisattvas,  233,  267 
Paramartha,  71 

Paranirmita-vasavartin  Heaven  (the  heaven 
where  one  can  partake  of  the  pleasures 
created  in  other  heavens),  214 
past  lives  {j a  taka),  170 
path,  165 
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Path  of  Cultivation,  320 
path  of  emptiness,  131, 134—135 
path  of  liberation,  184 
Path  of  Seeing,  183, 320 
path  of  skillful  means,  158, 176 
path  of  wisdom,  125—126 
path  seed,  126 
patience,  98-99 

Patience  of  the  emptiness  of  emptiness,  98 
pay  attention,  134 
peak  samadhi,  177 

penetrating  the  emptiness  of  all  dharmas,  138 
penetration,  138 
perception,  117 

Perfected  in  Wisdom  and  Practice  ( vidya - 
carana-sampanna) ,  202, 204 
pervasive  discrimination,  1 12 
Piety,  248-249 
pity  as  empty,  119 
pity  of  the  unconditional  great 
compassion,  120 
pliant  awareness,  174 
posadha  (precepts  confessional),  388 
power  of  discerning  right  from  wrong 
{sthanasthanafnana-bala) ,  181 
power  of  knowing  ones  own  karma 
{karma- svaka-jnana-bald) ,  181 
power  of  knowing  the  greater  and  lesser 
religious  capacities  of  sentient  beings 
( indriya-pardpara-jnana-bala ),  181 
power  of  knowledge  of  all  forms  of 
liberating  meditation  (Skt.  dhyana- 
vimoksa-samddhi-samdpatti-jnana- 
bala ),  181 

power  of  knowledge  of  remembrance  of 
past  lives  {purve-nivasanusmrti- 
jnana-bala ),  182 
power  of  samadhi,  146, 148 
power  of  the  knowledge  of  contamination 
and  the  methods  for  its  elimination 
{asrava-ksaya-jndna-bala) ,  182 


power  of  the  knowledge  of  death, 
transmigration,  and  birth  {cyuty- 
upapatti-jnana-bala) ,  182 
power  of  the  knowledge  of  the  gamut  of 
courses  and  paths  pursued  by  sentient 
b eings  {sarvatra-gamin i-pratipaj- 
jnana-bala),  181 

power  of  the  knowledge  of  the  varieties 
of  causal  factors  {nand-dhatu-jnana- 
bala ),  181 

power  of  the  knowledge  of  what  sentient 
beings  desire  {nanadhimukti-jnana- 
bala),  181 
Practice,  116 

practice  of  contemplation,  122, 126 
practice  of  illumination,  197 
practice  of  kindness,  118 
practices  detachment,  123 
practices  of  the  vow,  245 
prajnd ,  77-78, 112, 115, 186,  253 
Prajndpdramita-sutra ,  254 
Prajnaparamita  texts,  290 
prapanca ,  129 

Pratimoksa  (code  of  morality),  71—72,  84, 
222, 243-244, 246, 260, 317,  320, 425 
preceptor  (Skt.  acarya ),  318,  402 
preceptor’s  lecture,  39 
precepts,  31,  48,  221-222,  241-242, 361, 
402, 408 

precepts  for  the  improvement  of  the 
circumstances  of  sentient  beings,  53 
precepts  for  the  maintenance  of  restraint,  53 
precepts  of  the  Sutra  of  Brahma’s  Net,  20 
precepts  related  to  the  cultivation  of 
goodness,  53 

preventing  the  bonds  of  views  from 
arising,  110 

principle  of  emptiness,  128, 131, 139-140 
principle  of  emptiness  concentration,  175 
prior  stage  of  preparation,  183 
Procedures  for  Repentance  According  to  the 
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[Sutra]  of  Divination,  58 
produce  consciousness,  164 
producing  all  kinds  of  wholesomeness,  104 
profound,  112 
profound  mental  state,  137 
property,  268 
provisional  dharmas,  138 
provisional  function,  138 
provisional  selves,  133 
Punarvasu,  253 
pure  Dharma  realm,  204 
Pure  Land,  155 
Pure  Land  school,  19 
Pure  Land  Sutra ,  238 
Pure  [Lotus  Flower]  Excellent  Radiant 
Adornment,  216 
pure  precepts,  53 
Purna  Maitrayaniputra,  398 
Pus  a  jieben  yishu,  21 
Puyang,  31 
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qualities  of  the  Dharma,  197 
Quelling  the  afflictive  hindrances,  109 
Quelling  the  cognitive  hindrances,  110 
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radiance  of  wisdom,  146 
radiant  adamantine  precepts,  221 
Radiant  Flower  Samadhi,  177 
Radiant  Light  Buddha  of  the  Glorious 
Kalpa,  409 

rainy-peaceful-sitting,  368 
rainy  season,  369 
raksasa ,  360 
raksasi ,  278 
Ratnarasi-sutra ,  269 


real  Dharma,  155 
real  dharmas,  138 
Realization  of  emptiness,  141 
real  natures,  137 
real  practice,  190 
real  transformation,  155 
real  truth,  136 
receiving  the  precepts,  41 
reception,  56, 136 
reception  of  precepts,  362 
reception  of  the  full  set  of  precepts,  226 
recipient  of  the  precepts,  96 
Record  of  the  Followings  of  the  Tracks  of 
the  Ancients,  23 

Record  of  Travels  to  the  Western  Regions ,  391 
reflection,  197 
reifying  view,  115 
religious  practice,  20 
remaining  unchanged,  129 
remembrance  awareness,  174 
renunciant  bodhisattva,  371 
renunciant  bodhisattvas,  289,  301 
repent,  406 

repentance,  42,  56-58,  360,  362,  409 
re-reception  of  the  precepts,  42 
rhetorical  skills,  163 
Risshu  koyo ,  6 

river  of  the  three  realms,  143 
Roar  of  the  Essential  Nature,  193 
Rocana  Buddha,  81,  86,  92, 211 
root  of  all  bodhisattva  practices,  168 
root  of  binding,  115 
roots  of  all  merit,  158 
Rucita  Buddha,  409 
Rudita  Buddha,  393 
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Saddharma-smrty-upasthana-sutra ,  290 
sad-vargika  bhiksavah ,  253 
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Saicho,  21,  56 
Sakya,  88, 247 

Sakyamuni  Buddha,  43, 68,  81-85, 188, 
218-219, 223, 235, 240, 246-247, 
253,416,426-427 
Sakyamuni’s  lineage,  367 
Sakyas,  86,  211,  213-214, 237,  239 
salvation  from  karma,  143 
samadhi,  87, 102, 117, 146-147, 169, 189, 
192,197,215 

samadhi  and  complete  understanding,  169 
samadhi  of  all  buddha  essences,  197 
samadhi  of  emptiness,  94 
samadhi  of  essential  caring  speech, 
124-125 

samadhi  of  great  brilliant  flower  radiance, 
83 

samadhi  of  identity,  128 
samadhi  of  immeasurable  activity  and 
immeasurable  mind,  102 
samadhi  of  space-penetrating 

illumination  of  the  eternally-abiding 
Dharma-body,  86 
samadhi  of  the  Dharma  King,  194 
samadhi  of  the  path  of  converting  others, 
163 

samadhi  of  the  stage  of  the  king  of  the 
Dharma,  193 

samadhi  that  understands  the  emptiness 
of  essences,  118 
Samantapasadikd ,  275 
samatha  and  vipasyana ,  366 
Sambodhi,  43,  223 
samgha ,  219 
Samgha,  43, 134 
samghatis,  394 
samghavasesa ,  409 
Samguk  yusa}  6, 11,  47 
samsara,  75, 108, 128, 147, 179, 191, 198, 
335,355 

Sangoku  buppd  denzu  engi ,  6 


Sanskrit,  35, 93, 175, 212, 403 
Santa,  279 
Sariputra,  238,  397 
Sarvadharmapravrttin  irdesa ,  292 
Sarvastivada,  69 
satkaya-drsti ,  113, 115 
savoring  the  flavor  of  concentration,  178 
scriptures  and  rules  of  discipline  of  the 
Great  Vehicle,  347 
scripture  ( sutra ),  170 
seed-nature,  120 

seed  natures  of  the  ten  unwholesome 
actions,  154 

seed  of  buddha  nature,  222 
seeds  of  all  bodhisattvas,  85 
Seeds  of  Buddha-nature,  43, 222 
Seeing  essences,  104 
seekers  of  the  Dharma,  296,  302 
‘self’  and  ‘person’,  133 
self-aware  consciousness  ( manas ),  238 
semblances  of  self  and  person,  140—141 
sensation,  117, 171 
sensation  of  neither  pleasure  nor  pain 
(, aduhkha-asukha  vedana ),  129,  412 
sense  contact  ( sadayatana ),  171 
Seong  yusingnon  gojeokgi,  17 
Seong yusingnon  hakgi,  19 
separate  reception,  55 
separate  seat  for  the  Buddha,  237 
Serene  awareness,  176 
sermons  ( udana ),  170 
Seung-eom,  30 

Seungjang,  13, 17,  31,  43-44, 47-48 
seven  factors  of  enlightenment,  176 
seven  heinous  acts,  39,  42,  329,  331,  400, 
402, 406-407,410-411 
Sex,  281 

Shingon  School,  19 
Shinku,  7 
Sho’on,  7, 11, 17 
Shosan,  11, 18,  31 
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Shuowen  jiezi ,  248 
Siddhartha,  218 
Silla,  8 

Silla  Buddhism,  5, 17 
Silla  vinaya,  59 
Silla  Yogacara,  1 1 
Sinbang,  13 
single  kalpa,  177 
single  thought-moment,  162 
six  destinies,  114, 121, 126-127, 180, 182, 
196 

six  intimacies,  119 
six  kinds  of  blood  relations,  119 
six  kinds  of  mindfulness,  134 
six  kinds  of  skillful  means,  418—419 
six  negative  intimacies,  119 
six  perfections,  79 
sixth  perfection,  105 
skillful  means,  57,  77,  79, 105, 145, 147, 
174, 178, 245,  420 

skillful  means  for  entering  the  single 
truth  of  the  middle  way,  106 
skillful  means  of  insight,  130—131 
skillful  means  of  wisdom,  180 
skillful  wisdom,  157 
Sogaku,  10 

Song  Biographies  of  Eminent  Monks ,  10 
space  lotus-radiance  samadhi  of  the 
essential  nature,  214 
spiritual  teacher,  40 
Sramana ,  67 
Sramana  Fajin,  71 
sramanera  precepts,  254 
sravaka,  286 
sravaka  canon,  365 
sravaka  disciples,  249 
sravaka  disciplines,  58, 282 
sravaka  group,  398 
sravaka  monks,  397 
sravaka  path,  53 

sravaka  precepts,  39-40,  291,  398,  313,  408 


sravakas,  41, 55, 58, 225-235, 245, 247, 
252-253, 261, 266, 275, 280, 286, 
310, 320, 347, 352, 363, 365,  370, 
392,396,399 
sravaka  Vinaya,  344 
stage  of  skillful  means,  183 
stage  of  the  Tathagata,  163 
stealing  the  Dharma,  272 
sthulatyaya  (un consummated  offense), 
266,270 

still  awareness,  174 

store  consciousness  ( alayavijnana ),  238 
subsequently  attained  cognition,  201 
Sudana,  300 
Suddhodana,  218 

suffering  due  to  compounded  existence 
(sammkara-duhkha) ,  160 
suffering  induced  by  karmic  flux,  161, 164 
suffering  of  disintegration,  165 
Sumeru  world,  239 
summit-like,  114 
summit-likeness,  114 
summit  mental  state,  114 
summit  samadhi,  115 
summit  samadhi  of  perfect  cessation  of 
thought,  113 
Sungyeong,  13 
supernormal  powers,  105 
supranormal  practices,  196 
Suryaprabha  Buddha,  409 
Sutra  for  Humane  Kings ,  20, 120, 236,  411 
Sutra  of  Brahmas  Net ,  7, 14, 17, 19,  22—23, 
30-31, 33, 35, 38, 42-44,  47-49, 54, 
70,  79-80,222,226,269 
Sutra  of  Good  Precepts ,  24 
Sutra  of  Immeasurable  Life ,  334 
Sutra  of  King  Ajatasatru,  397 
Sutra  of  Manjusns  Questions ,  24,  30,  233, 
247,263-264,283,326 
Sutra  of  Mara's  Conversion,  218 
Sutra  of  Meditating  on  Samantabhadra 
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Bodhisattva ,  407 

Sutra  of  Neither  Increase  nor  Decrease ,  74 
Sutra  of  Primary  Activities,  24,  30,  41—42, 
54, 244,255,291 
Sutra  of  Prince  Subuddhi ,  389 
Sutra  of  the  Bodhisattva  of  Inconceivable 
Illumination ,  290 

Sutra  of  the  Bodhisattvas ’  Wholesome 
Precepts ,  55 

Sutra  of  the  Deathbed  Injunction ,  24,  30, 

241, 244, 250, 260, 333, 351,  404 
Sutra  of  the  Long-lived  King,  358 
Sutra  of  the  Lotus  Flower  Face,  424 
Sutra  of  the  Questions  of Manjusri ,  268, 
286,324,328,403 
Sutra  ofTrapusa  and  Bhallika,  374 
Sutra  of  Wholesome  Precepts,  30 
Sutra  on  Arousing  the  Mind  of 
Enlightenment,  217 
Sutra  on  Converting  Mara,  219 
Sutra  on  Divination,  58 
Sutra  on  Primary  Activities,  228,  234,  250, 
253,312-313 

Sutra  on  Producing  the  Aspiration  for 
Enlightenment,  386 
Sutra  \on  the  Wholesome  Precepts  of  the 
Bodhisattvas ],  254 

Sutra  on  Unprecedented  Occurrences ,  325 
Sutra  on  Upasaka  Precepts,  51,  343,  394, 408 
Sutra  on  Wholesome  Precepts,  216—217, 
252,255,407-409,414 
sutras  and  Vinaya  of  the  Great  Vehicle,  416 
Suvarna-prabhasottama-sutra,  11,  70,  220, 
302 
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Taehyeon,  5-14, 17-18, 24,  30, 32,  34, 
39-40,  42-44,  46,  48-52, 54, 56, 59, 
67, 190, 198, 218, 257, 322,  339,  353 


Taehyeon  vs.  Daehyeon,  6 
Taehyeon’s  works,  11 
Tamer  of  People  {purusa-damaka) ,  205 
Tathagata,  337, 393 
Tathagatagarbha,  5, 17-18,  30,  76 
Tathagatagarbha  and  Yogacara,  39 
Tathagatagarbha  thought,  17 
Tathagata  nature,  74,  202 
Tathagata’s  royal  concentration,  198 
tat-purusas,  266 

Teacher  of  Gods  and  Men  ( s'asta  deva- 
manusyanam),  203, 205 
teacher  of  the  Dharma,  322 
teaching  of  correct  behavior,  73 
ten  adamantine  mental  states,  89,  92, 132, 
348 

ten  adamantine  stages,  411 
ten  categories  of  powers,  180 
ten  departures  for  the  destination,  19,  88 
ten  epithets,  153, 203 
ten  grave  and  forty-eight  minor  precepts, 
406, 425 

ten  gra ve.  pratimoksas,  255 
ten  grave  precepts,  33,  40,  42,  74 
ten  great  vows,  384, 387 
ten  grounds,  19,  89,  92, 154 
ten  kinds  of  patience,  217 
ten  kinds  of  powers,  181 
ten  kinds  of  supernatural  cognitive 
powers,  184 

ten  limbs  of  meditation,  129, 154, 412 

ten  meditations,  216 

ten  nourishing  mental  states,  19,  89,  92 

ten  parajikas ,  33 

ten  powers,  91 

ten  pratimoksas ,  222 

ten  precepts,  43,  329 

ten  realms,  200 

Ten  Recitations  Vinaya,  271—272 
ten  stages  of  departure  toward  the 
destination,  92 
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Ten  Stages  Sutra ,  70 

ten  supernatural  powers,  153 

tenth  grave  precept,  374 

ten  unwholesome  actions,  156,  190 

ten  vow,  386 

ten  wholesome  precepts,  96—97 
the  ten  adamantine  mental  states,  19 
thought  awareness,  174 
three  categories  of  (Mahayana)  precepts, 
226 

three  categories  of  pure  precepts,  34, 
54-55,57-59,226 
three  realms,  136, 139 
three  treasures,  43 

three  treasures  by  markless  practices,  110 
three  worlds,  165 
Thus  Come  ( tathagata ),  204 
thusness,  127 

thusness  of  the  selflessness  of  dharmas, 
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Tiantai,  31 
time  and  place,  68 

time  and  place  [of  the  teaching],  221 
tiny  grain  of  the  Dharma,  296 
title,  68 
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transformation[-body]  Sakyamuni,  219 
transmundane  bodhisattva  precepts,  263 
Treatise  on  Consciousness-only ,  253 
Trimsika,  183 

triply  pure  donation,  79,  95,  99 
true  Dharma,  153,  350,  412 
true  Dharma  body,  363 
true  Dharma  realm,  143,  387 
true  entrance,  148 
true  function,  138 
true  nature  of  the  precepts,  223 
true  realization  of  the  way  of  the  wisdom 
of  the  middle  view,  148 
true  uncontaminated  practices,  155 
truth  of  cessation,  166 


Tsuuju  biku  zange  ryoji  fudo  ki,  56 
turning,  transforming,  135 
Tusita  Heaven,  84,  219,  420 
twelve  limbs  of  dependent  arising,  137, 
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twelve  links  of  dependent  origination,  94 
twelve  sense  fields,  94 


U. 

Udayin,  253 
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ultimate  middle  path,  141 

ultimate  practice  of  the  bodhisattvas,  79 

ultimate  theme,  74 

ultimate  truth,  78, 112, 135, 145, 153 

ultimate  truth  of  emptiness,  134 
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uncontaminated  cognition,  183 

uncontaminated  middle  path,  140 

Ungwan,  11 

Unicorn  Rsi,  279 
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unpardonable  ( parajika )  offense,  233 
Unsurpassed  Person  203,  205 
unwholesome  activities,  117—118, 180 
unwholesome  activity,  278 
unwholesome  adherents,  289 
unwholesome  comrades,  121 
unwholesomeness,  45, 180 
Upali,  323 
Upalipariprccha ,  301 
Upananda,  253 

upasaka  precepts,  254,  394, 408 
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